A Profound Discourse on 
Complete Meanings, 
Insight, and 
Transcendental Meditation 


(Samdhinirmocana-Sütra) 


《 解 深 密 经 》 原 典 与 英 译 对 轨 


FD TD AFF EJ SY 


P. B. TAN 


Samdhinirmocana-Sütra is a Buddhist scripture which 
explicates the profound and complete meanings hidden in 
all those other scriptures that are incomplete with covert 
connotations for the different reasons. This text is the 
classical sourcebook of the earliest system of thought of the 
Yogacara school. It is also one of the several texts that form 
the bedrock of the thinking of the Buddhist Vijhanavada 
school. This scripture, with the exception of its Introduction 
section, is also part of the Yogacarabhami-sastra. 


P.B. Tan ( 随 藏 ), the author from Kuching, graduated with a 
Master Degree in Buddhist Philosophy in 2015, from the 
International Buddhist College (IBC, Thailand). The 
following are the series of the Theravada Abhidhamma 
published by the author : 


Essential Teaching of the Dhammasangani from Abhidhamma 
(Second Edition). An Analysis of Mind from the Vibhanga in 
Abhidhamma (Second Edition). An Analysis of Individual- 
Types from the Abhidhamma (Puggalapafifiatti). A Perfect 
Knowledge of Mind-Body from the Abhidhamma (Dhatukatha). 
An Analytical Study of the Yamaka from the Abhidhamma 
(Volume I) Analytical Study of the Yamaka from the 
Abhidhamma (Volume II), A Comprehensive Abhidhamma 
Study of Conditional Relations (Patthana), Part I. 


A Profound Discourse on 
Complete Meanings, 
Insight, and 
Transcendental 
Meditation 


(Samahinirmocana-Sütra) 


P. B. TAN 


A Profound Discourse on Complete Meanings, Insight, and 
Transcendental Meditation (Samdhinirmocana-Sütra) 


Copyright O 2021 by P.B. Tan 

First Printing: Sept. 2021 

Published by KDP 

All Rights Reserved. This book or any portion thereof may not be 
reproduced or used in any manner whatsoever without the express 
written permission of the copyright owner and publisher except for the 


use of brief quotations in a book review or scholarly journal. 


ISBN: 979-8471612464 


I pay homage to the Perfectly Enlightened One, 
the Buddha, the World-Honoured One. 


iii 


Dedication to 
all sentient beings, 


living and dead. 


iv 


Samdhinirmocana-Sütra 


Table of Contents 


Translator's Preface .te vi 
Chapter I. Introduction: Thus I Have Heard ............................... 1 
Chapter II. Characteristics of Ultimate Realities .............................. 7 


Chapter III. Characteristics of Mind, Ideation, and Consciousness .. 30 


Chapter IV. Characteristics of All Phenomena .............................-- 36 
Chapter V. Characteristics of the Nature of  Non-Originalness ........ 42 
Chapter VI. The Analysis of Yoga 69 
Chapter VII. Paramita Ways in the Ten Stages of Practice .......... 116 
Chapter VIII. Accomplishment of the Works of the Tathagata...... 152 
Appendix I: Fourteen Kinds of Fetters .0 181 
Appendix II: Comparative Dissimilarities of the Buddha .............. 185 
Appendix III: Matter-Mental Qualities between Vijfianavada and 
Theravada se nennen nnns 190 
Appendix IV: Characteristics of the Eleven Bhümis of Bodhisattvas 
MOM PEDE DUET IEEE 199 
Appendix V: Miscellaneous Methodologies .................................. 203 
Bibliography .0 209 
About The Author............ een 211 
Glossapy« esos Enn eli eiut utes isis i ees 212 
INDEX a 216 


Samdhinirmocana-Sütra 


Translator's Preface 


The Sanskrit term samdhi has shades of meanings, but in regard 
to the title, it means *hidden meanings, or underlying intents, or 
connotations, or mysteries in the fold’. Nirmocana is rendered as 
‘deliverance’. Some other scholars interpreted it as ‘unfurling, 
unravelling, or explaining'. Assuming these renderings are correct, the 
title of this scripture literally should be either a scripture on 
"explication of the underlying meanings of the Buddha's intents", or 
"deliverance through unravelling of the mysteries of the Buddha's 
teaching". Nonetheless, the title of my translated copy by no means 
reflects the literal rendering. It just highlights the keynote of this 
scriptural teaching in different words. 

The original Sanskrit text of this scripture is no longer extant. 
There are existing today the main translations in Tibetan which has also 
been translated into French, Japanese, and English, and in Chinese 
version on which currently this English translation is based. According 
to the Commentaries, the original Sanskrit text of this scripture in India 
were compiled in proses, circulated in two versions. There are 
primarily four translation copies in Chinese, all of which are based on 
the shorter version which contains a thousand five hundred proses. 

Reverend Gunabhadra first interpreted it in Chinese, sometime 
between 443-453 C.E. with the title “Scripture of an unbroken 
liberation” (FH Ai fff Jf 4€). Some translated contents had been lost and 
remains only with one fascicle in existence. Reverend Bodhiruci 
interpreted it sometime around 514 C.E. with the title as "Scripture of 
liberation by the profound underlying meanings” QR% fft PRZ), in five 
fascicles still existing. Reverend Gunarata interpreted only one fascicle 
of the text sometime around 557-569 C.E. with the title “Scripture of 
the Buddha's teaching that disentangles the Bonds” (4b Vi fe 8 4& ). 
Reverend HsüanZuang interpreted it in five fascicles around 647 C.E. 
with the title “Scripture on explication of the underlying meanings" (ff 
深 密 经 ). In comparison, the latter is thought to be more complete in 
terms of reflecting nuances of the meanings. The translations by Rev. 
Bodhiruci and Rev. Hsüan Chuang have the same introduction but 
which are not seen in the other two translations. This English 
translation is based on the rendered copy by Rev. Hsüan Chuang. 

Samdhinirmocana-Sütra forms the fundamental sourcebook in the 
earliest development of thought of the Yogacara school in India and 
the later Vijianavada school. It is an important hermeneutic which in 
large degree had influenced particularly the thinking and substantial 
exegetical works of pioneers of the Indian Yogacara school like 
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Asanga (395-470 C.E.), Vasubandhu (400-480 C.E.) and his disciples, 
Dinaga and Sthiramati. This scripture, with the exception of its 
Introduction section, is also found in the Yogacarabhümi-$astra, first 
compiled in the mid of fifth Century C.E. It forms a part of its scroll 
no. 75, complete in scroll no. 76-78. This text is among the few 
particular scriptures and Abhidharma treatises that constitute the 
bedrock of the thinking of the Vijfianavada school, amongst them are: 
Avatamsaka-sütra, Lankavatara-sütra, Mahayana-Abhidharma-sütra 
(the latter was never translated in Tibetan and Chinese); and the 
Abhidharma texts which include Yogacarabhümi-$astra, Mahayana- 
samgraha-Sastra, Mahayanasütralamkara, Abhidharma-samuccaya, 
Prakaranaryavaca-sastra, Madhyantavibhaga-bhasya, ^ Vim$atika- 
vijfiapti-matratà-siddhi, DaSabhimikasitra-sastra, and Alambana- 
pariksa. Another is Pramanasamuccaya, in two versions but both are 
no more extant. Even Vijraptimatratasiddhi, an exegesis of the thirty 
verses of Trimsika-vijfiapti-karika, quotes frequently principles 
expounded in the Samdhinirmocana-sütra. According to Etienne 
Lamotte in his research work, Samdhinirmocana-sütra is thought to be 
first compiled sometime in the 2nd Century C.E. 

In this book, explanations to the critical points, and also to terms 
in the original text which appear unclear or may be confusing, are 
provided in the footnotes. Further important information to supplement 
understanding for benefits of the readers are provided in the five 
appendices at the end of the book. There are several Sanskrit words of 
the Sütra which are remained as they are, as in the same case of the 
many Chinese translations of Sütras. The reason is that each of those 
Sanskrit words carries nuances of meaning, and not a direct English 
word can completely convey their actual meanings. Also, some of their 
definitions vary according to the various situations in which they are 
used. For these reasons, I provided a glossary for the separate 
explanations of those Sanskrit terms. 

The scripture opens with a narration of the Bhagavan, the tenth 
epithet of a Buddha, in his abode of a great palace, wonderfully created 
and adorned by his incalculable merits of virtues. The girth of this 
splendid palace is immeasurable, its size surpasses even the three 
mundane worlds combined together. The setting is obviously a celestial 
domain of the sambhogakaya, a rewarded body of bliss, of a Bhagavan, 
Many enlightened Great Bodhisattvas came from the different worlds 
to assemble here, accompanied by inhabitants of the various types who 
all lived on the joy of high level spiritual cultivation. The Introduction 
also recounts eighteen sublime qualities of the perfect attainment of the 
Bhagavan. The next seven Chapters deal with catechetical 
interlocutions amongst the Great Bodhisattvas and also between the 
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Great Bodhisattvas and Bhagavan on many critical points and 
principles, that are not always obvious but are covert yet profound 
meanings hidden in many other scriptures, and which go to the very 
heart of the grave practitioners for spiritual transcendence. 

Chapter II begins with a dialogue between two enlightening 
beings. The answers given draw to conclude that all phenomena, 
generalised as conditioned and unconditioned, are just instructive 
expressions conveniently formulated by the Buddha which are meant 
to educate and liberate beings. Because without using words, there was 
simply no way to teach the ordinary folks. Whether it is conditioned or 
unconditioned states, they all fall in the common use of names and 
words which humans are prevalently and discriminatively attached to. 
Accomplished sages illuminate us of the true nature of realities as 
going beyond words, sum up as the non-duality of all phenomena. Then 
it follows with the Buddha answering questions, explains the meaning 
of ultimate truth as an inner realisation which surpasses all thoughts 
and deliberations, is devoid of all forms of object, is unexpressible, is 
beyond all presentation, is to put to rest all controversies, and is neither 
bound by sameness nor dissimilarity. Ultimate truth is also depicted as 
one's pure, unmixed attention in relation to all phenomenal states. As 
in true thusness, ultimate truth is explained as the selflessness of all 
phenomena, free from all causes and conditions, is universally all- 
pervasive and uniform across all kinds, natures, and characteristics of 
phenomena. 

In Chapter III, the Buddha provides a definitive account of the 
terms ‘mind, ideation, and consciousness’. The term ‘mind’ in this 
context is explained as sarva-bija-manovijüana in Sanskrit, or 
translated as ‘all seeds-like potentialities of the mind-consciousness’. 
This mind-consciousness, concealing from moment of conception in 
the mother's womb to the developed body of adult, clings steadfastly 
to the physical faculties and what they depend on, to forms, names, 
discriminatory words and concepts, and to one's propensities. Ideation 
is described in terms of a discriminatory mind-consciousness to which 
the respective cognitive consciousnesses relate independently. A 
person who is said to be skilled in the secrets of mind, ideation, and 
consciousnesses is described as one who is without the inner 
discrimination in relation to mind and its cumulation, the six cognitive 
consciousnesses, and mind-consciousness. In other words, ultimate 
truths are applied in the attention to mental appearances of whatsoever 
meditational subjects. The Buddha depicts the complex subtlety of 
adana-vijfiana (clinging consciousness), another name for sarva-bija- 
manovijfiana and alaya-vijfíana (repository consciousness), wherein all 


viii 


Samdhinirmocana-Sütra 


its seeds-like infinitesimal units of energies flow and function just like 
the torrent. 

Chapter IV is dedicated to elucidating what constitutes a 
practitioner as being versed in the characteristics of all those 
phenomenal states in meditation. The Buddha provides the answers by 
giving definitions to threefold characters as a categorical identification 
of all phenomena, namely the character of all-pervasive and calculated 
clinging to things, the character of dependent origination, and the 
character of the perfect reality of things. Several analogies are drawn 
to illustrate the similarities between the examples and these threefold 
characters. Cruces of the descriptions center upon the crucial 
understanding of putting an end to one's attachment to the prevalently 
and discriminatively calculated clinging to things like names, words 
and their differentiations, conditional on factors of dependent arising. 
whereby the character of the perfect reality of things can be 
comprehended, and so meditator realises the need for dwelling in 
objectlessness. As one continues to practise in this way, one will 
gradually dispel all the adulterated forms of moral infection, and would 
eventually abide in only states characteristic of purity. Thus is the way 
skilfulness in all phenomena is defined in this chapter. 

Chapter V illustrates in detail the threefold nature of non- 
originalness of all states. Non-original (asvabhava) refers to 
conditioned states that have no point of origin, lacking the independent 
existence. The three natures are about the non-originalness of 
characteristics, of arising, of ultimate realities. The primary reason for 
the introduction of these threefold nature is to explain the princinple 
regarding all phenomenal states as without the nature of independent 
existence, without origination, without extinction, are fundamentally 
tranquil, are inherently nirvanic. This principle is a hidden profound 
secret in scriptural teachings that were instructed in an implicit manner, 
which are incomplete in definitive exposition. The Buddha explains 
this principle based on meanings of the non-originalness of 
characteristics and ultimate realities as revealed by a realisation of the 
selflessness of phenomena. However, bearing in mind this threefold 
nature of non-originalness by no means corroborates non-existence of 
the threefold characteristic that are described in Chapter IV, nor does 
it indicate that everything in life are insubstantial and void. Otherwise 
it would become a fallacious view of extremity. 

The chapter explains the nature of non-originalness of 
characteristics as referring to the characteristic of all-pervasively 
discriminative clinging to names, words, concepts, etc. The nature of 
non-originalness of arising corresponds to the characteristic of 
dependent origination of all states, which are conditioned arising and 
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never naturally arise on their own. The nature of non-originalness of 
ultimate realities are explained in two aspects. First, it tantamounts to 
all the states of dependent arising, regardless of whether they are 
conditioned by virtuous or faulty objects, for they all lack point of 
origin. Second, it corresponds to the characteristic of perfect realities 
of phenomena when attachment to the all-pervasively discriminative 
clinging to things is abandoned, and manifested are the conditioned 
objects of purity of whether non-originalness, selflessness, or true 
thusness of mental states. 

In Chapter VI, Maha-Bodhisattva Maitreya inquired all those 
important questions regarding the meditation practice of tranquillity 
and analytic insight, and the Buddha answered them all in vivid 
practical detail. This chapter reveals crucial information on the 
compositional and practical distinctions, types, application methods, 
procedures, functions, results, as well as some misconceptions and 
errors commonly experienced in the practice of Samatha and vipasyana. 
It explains the technical differences between the distinct and holistic 
approach of the practice of Samatha and vipasyana. There are also very 
detailed explanations about the different ways to meditate on the 
scriptural principles on one hand, and their main significations on 
another, and the method embraces all those other ways. The Buddha 
also illustrates by applying the different notions of emptiness to dispel 
the ten distinct defiling mental appearances during meditation sessions, 
and most importantly about the overall representative of all those 
notions of emptiness from the perspective of Mahayana. There are 
explanations on how constituents of the five kinds of entanglement, the 
five kinds of shroud, and the five kinds of distractions are impediments 
specifically to Samatha and vipa$yana. Although the eleven bhümi of 
cultivation are dealt with in the next chapter, here it illustrates how 
samatha-vipasyana can overcome all those types of impediments to the 
Bodhisattvas’ ten stages and the stage of Buddha-hood. It explains how 
those who are skilled in Samatha-vipasyana, by considering the seven 
kinds of suchness, can meditate to extinguish entirely all those subtle 
mental constructs, to realise attainment from the Bodhisattvas' first 
stage, up to the peerless supreme enlightenment. As Thomas Cleary 
wrote, this chapter enables the meditation practitioners to avoid the 
pitfalls and hazards of ignorant or misguided concentration. 

Chapter VII covers questions by the Maha-Bodhisattva 
Avalokitesvara to the Buddha. The contents elucidate details of the 
transcendental ways of practice in connection to structure of the ten 
stages of Bodhisattvas’ developmental cultivation, including also the 
eleventh stage of Buddha-hood. It details the characteristics, various 
aspects of purity and other qualities, resultants, functions and particular 
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shortcomings that are to be overcome at each specific stages of 
cultivation. The six paramita ways are sequenced for facilitating 
progressive development, which serve two primary purposes as 
benefitting all sentient beings and at the same time as overcoming one's 
own assortment of moral impurities. The other four paramita ways are 
explained as ancillaries to the six principal ones. It also details the 
different classes in each of these six main paramita ways; behaviours 
that are aberration from the paramita ways; practices that are not 
genuinely expedients of the paramita ways. It illuminates also other 
important details such as the weak, the subtle, and the concomitants of 
one’s latent propensities; the Buddha’s intention of One-yana; the plus 
side and minus side as the effects of misleading interpretational 
differentiations of scriptures. 

Chapter VIII, through the questions asked by Maha-Bodhisattva 
Mañjuśrī, reveals accomplishments of the deeds of the Buddha. It 
begins with the Buddha explaining the perfect attainment of a 
dharmakaya of the Tathagata as different from the final attainments of 
the Sravakas and Pratyekabuddhas which are termed as bodies that are 
liberated, but are not called dharmakaya. The Buddha describes 
dharmakaya of the Tathagata as inconceivable, because it is totally 
dissociated from causes of conditionality, free from metaphysical 
argumentations, having no genesis, needing no deliberate effort, is 
replete with immeasurable merits of virtues, is capable of producing 
innumerable transformed bodies (nirmanakaya) in the countless world- 
systems. In contrast, the transformed bodies of a Tathagata have 
origination of their features, are supported by the immense power of 
merits of the Tathagata. The Buddha provides a very detailed analytical 
breakdown about the distinct characteristics and functional aspects of 
the scriptures, discipline, the abhidharma schema of contents (matika), 
and the synoptic contents of spells (dharani) which he has formulated, 
for helping others with spiritual practices to truly realise the ultimate 
emancipation. The chapter also reveals other supreme qualities, 
capacities, and unique domains that characterise an unmatched 
Tathagata. Other things which are explicated includes distinctions 
between the sphere of activities and realm of the Tathagata, eight 
defiling things that are easily found and two virtuous things of scarcity 
in the secular world, and conversely the eight things that are hard to 
find and two things that prevail in pure paradise of the Tathagata. 


P. B. Tau 


Kuching 
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Chapter I. Thus I Have Heard 
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Thus I have heard. Once the Bhagavan was staying in a great 
palace, which was adorned with the most special, brilliantly shining 
seven kinds of precious jewels, beaming great bright light illuminating 
all the boundless worlds; whose immeasurable area was wonderfully 
embellished all over the places, and its perimeter was endless, the 
magnitude of which was unfathomable, exceeding the totals combined 
of the three mundane worlds; anywhere travelled in this place surpasses 
any place of the mundane worlds; and which was created of the most 
excellent transmundane roots of virtues, and characterised by the most 
extraordinary easiness freely at will of the pure state of consciousness; 
and which was the dominion of the Tathagata where all those great 
bodhisattvas gathered together, the domain which always had the 
accompaniment and assistance of the myriad heavenly gods, nagas, 
yaksahs, gandharvas, asuras, garudahs, kimnaras, mahoragahs, and all 
those anthropoid but who are non-humans, whose source of sustenance 
were joy and bliss arising from great taste of the principles of truth; and 
which was a place of the Tathagata’s wondrous adornments, a place 
which surpassed all those other adornments of others, a place where 
the far-reaching and long-term benefits for all sentient beings was 
carried out, to destroy all those worries and vexations, ills and 
tribulations, and tangling defilements, in order to keep far away from 
those devils of the mind; and which was a place, the road journey to 
which was regarded as considerable mindfulness, knowledge, and 
practices; and its mode of transport was described as great serenity and 
wondrous meditative insight; and the door through which to enter the 
place was taken as the emancipative realisation of great void of all 
things, of objectlessness of phenomenal appearances, of wishlessness 
of all conditioned results; and which was a place created and adorned 
by those immeasurable extents of merits of virtues, and based upon 
which established those great, priceless, superlative blossoms !. 


! According to the Commentary of this sütra, blossoms mean the huge red lotuses, 
which reflect the enormous purity of the Tathagata’s merits of virtues. They are 
great, which indicates that they are the most excellent. They are priceless or most 
precious, which connotes the highest honourability. They are superlative, or the 
most special, which connotes the most extraordinary power of mastery at will of 
the Tathagata. 
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The purest form of realisation of the Bhagavan, was without the 
notion of duality in all the manifestations of mental activity ? ; was 
disposed toward state of objectlessness ? ; was dwelled in abode of the 
Buddhas ^, and has realised the nature of equality of all Buddhas 5 , to 
the point that was free from all obstructions ^ ; was a state of 
unshakenness  ; was unimpeded in all his actions 8. What the 
Bhagavan has established was inconceivable ?. Dharmakaya of the 
Bhagavan traversed the three periods of past, present, and future, 
symbolising their equality as the nature of reality !^, and his 
dharmakaya spread freely through all those worlds !!. There was no 
confusion in his knowledge in regard to anything P. To all those 
practices carried on by others, he assisted them as he saw fit toward the 


Non-duality in all manifestations, is the first of the eighteen sublimities of the 
attainment of dharmakaya of Bhagavan, in terms of the qualities of his merits of 
virtues. By the way, I note that there is a large difference between these eighteen 
sublimities of the merits of Bhagavan and those distinctive eighteen as per 
Prakaranaryavaca-sastra, described in Appendix II. 

Disposition toward state of objectlessness is the second sublimity of the 
Bhagavan. Conversely, worldlings are disposed toward objects of life and death; 
disciples of the lower yanas are disposed toward object of nirvana. 

This is the third sublimity of the Bhagavan—dwelling in neither matters of life 
and death nor the object of nirvana. In other words, it's dwelling in the ultimate 
reality of void of all things. Some says it's dwelling in the great compassion for 
all sentient beings, as characteristic of all the Buddhas. 

This is the fourth sublimity of the Bhagavan—nature of equality of all the 
Buddhas, is universally all-pervasive, anywhere, at all times. 

Fifth sublimity of the Bhagavan—it refers to unobstructed stage of liberation and 
nirvana, a point where the hindrance of defilements was eliminated by practising 
and realising the wisdom of selflessness, and the hindrance of acquired 
cognizance was overcome by realising the illusory nature and unreality of all 
things. 

Sixth sublimity of the Bhagavan—an unshaken state of mind despite the on- 
going refutations by non-conformist outsiders. 

Seventh sublimity of the Bhagavan—though the Bhagavan has attained perfect 
enlightenment, he was yet untroubled in all his activities in the face of secular 
conventions. 

Eighth sublimity of the Bhagavan—inconceivability as to what were set up and 
defined in the twelve genres of teachings, in canonical vinaya, in abhdharma 
matrix of analytical contents; the profound transcendental truths realised 
inwardly; and many more others. 

10 Ninth sublimity of the Bhagavan. 

1 Tenth sublimity of the Bhagavan. 

12 Eleventh sublimity of the Bhagavan as to the complete dispelling of all 
remaining delusions. 
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attainment of great awakening P. There is no doubt impeding his 
knowledge concerning all those states !^. Whatever forms of the 
embodiment that the Bhagavan had manifested, they were 
indiscernible ^. Knowledge of the Bhagavan was the most sought-after 
by all those bodhisattvas !6. They eventually would attain the 
incomparable of the Buddha, and by virtue of which they shall dwell 
in the most excellent place ashore ". The Tathagata's ultimate 
wondrous knowledge of liberation, is unadulterated !8. The Tathagata 
actualised detachment from antithetical extremes and middleness P^. 
The nature of equality characterises the stage of Buddha-hood, which 
is superlative of the dharma-realm, going with the inexhaustibility of 
space and the endlessness of time into future ?. The Bhagavan was 


13 Twelfth sublimity of the Bhagavan. It means the Bhagavan carried those 
particular sentient beings through in the different situations, to eventually attain 
complete awakening in their respective provinces of practices after he had 
assessed their potentialities and various other conditions, be they the sravakas, 
pratyekabuddhas, or bodhisattvas. Cf. 释 演 培 :《 解 深 密 经 语 体 释 》 训 北 : 
FEW EL, 1999, p.43. 
Thirteenth sublimity of the Bhagavan. The word ‘knowledge’ herein refers to 
the psychic power of the dharmakaya of Bhagavan, that can examine the myriad 
past lives of beings in terms of their good and bad spiritual faculties that they 
had developed and to make out their levels of readiness for cultivation in present 
lifetime. 
Fourteenth sublimity of the Bhagavan. Any forms of embodiment by 
dharmakaya of the Bhagavan are indistinguishable to ordinary people, even to 
accomplished sravaka and living pratyekabuddha. 
Fifteenth sublimity of the Bhagavan. Knowledge of the Buddha are most sought 
after by all bodhisattvas, this indicates the unparalleled higher knowledge of the 
Buddha, which refers also to the ten powers of the Buddha as described in 
Appendix II. 
Sixteenth sublimity of the Bhagavan. The ‘incomparable’, refers to attainment 
of the dharmakaya of the Buddha, epitomised as the truth of all-pervasive 
equality of all things, relying upon which the mind dwells in the ultimate 
perfection of paramita. 
1$ Seventeenth sublimity of the Bhagavan. The phrase ^ 4H fi] E, translated 
literally as *unadulterated', denotes the undifferentiated uniformity or oneness, 
one nature of all things. The Commentary and other expository texts explain 
‘unadulterated’ in terms of the Tathagatas’ sambhogakayas ( 报 身 ) and their 
corresponding domains ( 佛 士 ), but I don't see how this explanation provides a 
better fitting to throw light on qualities of sublimity of the Tathagata. 
Eighteenth sublimity ofthe Bhagavan. Dispassionate to all antithetical examples 
of extremes and middleness, includes also the ten directional ways and 
stationariness at central point, and so forth. 
? Tnexhaustibility of space and time is a just descriptive way of illustrating the 
boundless and ultimate merits of virtues accumulated of the Tathagata. 
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with myriad great $ràvakàs, all were tamed and made docile ?!, all were 
his disciples, whose minds were skilfully emancipated, intellects were 
well-emancipated, conducts were masterfully purified ??, and were in 
pursuit of joy with the doctrinal learnings. These disciples had listened 
a lot of the Bhagavan's teachings, retained them in memory, gathered 
up all what they had heard. What they had pondered were thoughts of 
morality, what they had spoken were words of morality, and what they 
had performed were deeds of goodness. They had quick wisdom, swift 
wisdom, sharp wisdom, renunciative wisdom, wisdom of extraordinary 
analytic decision, great wisdom, expansive wisdom, and unparalleled 
wisdom, the attainment of the treasure of wisdom ?. They possessed 
the three kinds of brilliant knowledge *4, attained the highest state of 
dhyanas in the present lifetime and dwelled blissfully in it. They were 
the great pure fields of blessings, possessed of deportment of decorum 
25. in no way that were imperfect. They had great forbearance and 
gentleness, and such accomplishments were never on the wane. They 
had reverently put the noble teachings of the Tathagata into practice. 
There were also myriad Maha-bodhisattvas who came from the 
various domains of the Buddhas to congregate here. They all dwelled 
in objective of the great yana, and had gone through teachings of the 
Mahayana. To all sentient beings, their minds treated them equally, 


21 The conjoined word 调 顺 ( 调 正 身心 , AGE SZ EAR) means their 
minds and actions were disciplined and trained in accord with Buddha’s true 
teaching. 

2 Emancipation in terms of minds, intellects, and conducts, refers to the three 
paramita ways of release by the cultivation of meditation, wisdom, and 
discipline. 

?3 Quick wisdom refers to the quick understanding of the profound meanings of the 
doctrinal teachings. Swift wisdom refers to an unimpeded understanding of all 
other coherent meanings from just particular meaning. Sharp wisdom refers to 
the keen understanding of those profound transcendental principles of true 
thusnesses. Renunciative wisdom refers to the wise forsaking of worldly 
passions. Wisdom of extraordinary analytic decision means comprehension of 
the transcendental ways of abandoning lusts and aversions. Great wisdom, it is 
because of its long period of cultivation. Expansive wisdom refers to clear 
understanding in the meditation of the various mental events. Unparalleled 
wisdom means unmatched by those other wisdom. The treasure of wisdom 
refers to the most excellent faculty of wisdom, of the rest of controlling faculties. 
Cf. Yogacarabhümi-$astra, No. 1579, scroll 83, [0761a13]. 

24 Tt refers to the three psychic powers as (i) divine eye, (ii) knowledge of the 
previous lives of oneself and others, (iii) knowledge in regard to the destruction 
of all defilements. 

?5 It refers to the four observed postures as in walking, standing, sitting and lying 
down. 
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were dissociated from all discriminations, as well as not setting any 
apart on all those various sorts of differentiations. They have subdued 
all bedevilments and adversaries of their goodnesses, and far removed 
themselves of the intentions of the $ravakas and pratyekabuddhas of 
personal deliverance. Sustained by joy and happiness brought about by 
the vast, great taste of the teachings of truths, they had prevailed over 
the five kinds of dread ?6, had crossed directly over to the stages of non- 
regression, had extinguished the afflictions of all those sentient beings, 
and so stages of their cultivation were brought forth mentally before 
them. The names of these saints were: Gambhirartha-samdhinirmocana 
Maha-Bodhisattva, Vidhivat-pariprcchaka Maha-Bodhisattva, 
Dharmodgata Maha-Bodhisattva, Suvisuddhimati Maha-Bodhisattva, 
Visalamati | Maha-Bodhisattva, Gunakara Maha-Bodhisattva, 
Paramarthasamudgata Maha-Bodhisattva, Avalokitesvara Maha- 
Bodhisattva, Maitreya Maha-Bodhisattva, Mafjusr1 Maha-Bodhisattva 
and others, as the premier. 


26 The five dreads: (1) fear of giving away all lest one would then have no means 
of livelihood, (2) fear of bringing discredit on one’s own name, (3) fear of death, 
(4) fear of reborn into the woeful realms, (5) fear of addressing an assembly, 
especially when people of intellect and stature are also present. 
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Characteristics of Ultimate Realities 
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一 切 法 者 略 有 二 种 : 一 者 有 为 、 二 者 无 为 。 是 中 有 为 ， 非 有 
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At that time the Great Bodhisattva Vidhivatpariprcchaka, in the 
presence of the Buddha, asked the Great Bodhisattva Gambhirartha- 
Samdhinirmocana, “Jinaputra! It is said that all states are non-dual. 
What are all states and what is non-duality with regard to the non- 
duality of all states?" The Great Bodhisattva Gambhirartha- 
Samdhinirmocana replied, “All states are generally of two kinds. First 
is conditioned. Second is unconditioned. Of these, conditioned is 
neither conditioned nor unconditioned, and unconditioned, too, is 
neither unconditioned nor conditioned." The Great Bodhisattva 
Vidhivatpariprechaka then asked, " Jinaputra! How is it that 
conditioned is neither conditioned nor unconditioned, and 
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unconditioned, too, is neither unconditioned nor conditioned?" 
Bodhisattva Gambhirartha-Samdhinirmocana replied, "What is called 
*conditioned' is a fictitious definition provisionally set up by our 
original guru ! . If it is phrases fictitiously defined by the original guru, 
then they fall in with the all-pervasive and calculated clinging to things 
and verbal expressions. If it is all-pervasive and calculated clinging to 
things and verbal expressions, it is ultimately about the different 
multitudes of all-pervasive clinging and expressions by words. 
Because it is actually not real, it is hence not ‘conditioned’. The term 
*unconditioned', too, falls under the set-up of words and phrases. Apart 
from conditioned and unconditioned, even just a little talk, its 
characteristics are the same. However, the talks given are not for the 
sake of nothing. What then is that thing? It is those sages, with their 
transcendental knowledge and vision, detached from names and words, 
and therefore actualised the fair-minded, perfect wakening. It's 
because they intended to make others actualise the same on the basis 
of such nature of detachment from words, that they fictitiously set up 
the perception of names and call it something as ‘conditioned’. The 
term *unconditioned', too, is a term fictitiously set up by our original 
guru. If it is phrases fictitiously defined by the original guru, then they 
fall in with the all-pervasive and calculated clinging to things and 
verbal expressions. If it is all-pervasive and calculated clinging to 
things and verbal expressions, it is ultimately about the different 
multitudes of all-pervasive clinging and expressions by words. 
Because it is actually not real, it is hence ‘not conditioned’. The term 
‘conditioned’, too, comes down to a matter of words and phrases. Even 
if anything other than unconditioned and conditioned, with just a little 
talk, the same characteristic applies. However, it is not for the sake of 
nothing that talks are given out. So, what is that thing? It's because 
those sages, with their transcendental knowledge and vision, detached 
from names and words, that they actualised the fair-minded, perfect 
wakening. It's because they intended to make others actualise the same 
equality-minded supreme enlightenment based on such nature of 
getting beyond words, that they fictitiously set up the perception of 
names and call it something as unconditioned." 


1 Gautama Buddha, or Sakyamuni Buddha (563-483 B.C), our original teacher. 
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Then the Great Bodhisattva Vidhivatpariprcchaka asked the Great 
Bodhisattva Gambhirartha-Samdhinirmocana, "Jinaputra! How is 
actually this matter concerning those sages who, with their 
transcendental knowledge and vision, having detached from names and 
words and therefore realised the fair-minded, perfect enlightenment, 
provisionally characterised the perception of names as ‘conditioned’ 
and ‘unconditioned’ in order to help others actualise the same as theirs 
by way of such nature of getting beyond words?" The Great 
Bodhisattva Gambhirartha-Samdhinirmocana said, "Suppose a 
magician or his apprentice gathers a bunch of tiles, gravels, grasses, 
leaves, wood at a crossroad, and produces various magical effects, 
creating the appearance of elephants, horses, chariots, soldiers, jewels, 
pearls, lapis lazulis, conch shells, jades, corals, various kinds of 
treasures, stores of various grains, and so on. If there're lowly intellect, 
dull, and obtuse kinds of people, who do not understand anything about 
magic effects, after what they have seen and heard of those magic 
effects produced from tiles, gravels, grass, wood and so on, think that 
what happen before their eyes as the appearances of elephants, horses, 


9 


Chapter II. Characteristics of Ultimate Realities 


chariots, soldiers, jewels, pearls, lapis lazulis, conch shells, jades, 
corals, various kinds of treasures, stores of various grains and so on, 
are visibly real. They cling fast to what they have seen and heard, and 
therefrom claiming that this alone is the real truth and the rest others 
are absurd delusion. They, after that, should examine further. If there're 
people who are not stupid nor are slow-witted, but are the kinds of good 
intellects who know something about the magic effects, after what they 
have seen and heard of those magic effects produced from tiles, gravels, 
grass, wood and so on, think that what are seen are not the real 
elephants, are not real horses, chariots, soldiers, jewels and so on. 
However, there were illusory eye-deluding occult power as they 
thought, and in this way aroused the perceptions of the appearance of 
elephants or their difference in kinds, and to even perceiving various 
treasures, stores of grains, and so on or their difference in kinds, unlike 
what had been seen elsewhere, unlike what had been heard elsewhere, 
clinging firmly to these, and therefrom saying that this alone is the real 
truth and the rest others are absurd delusion. In order to make known 
such point, they also make verbal explanations. They after that do not 
need to examine further." 


We, BADER, EREM, RSMAS, 
BARER REDET A: (AWA A, SRA, SOR 
E, EWES: IG, DETUR. WA: ME, 
OnE prp, KEH, Gao at: PEDE, GRAPE. à 
RARE ERS. GA REIERAM, CR, DOSAGE 
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复 志 如 是 正 智 论 ” 当 生 牛 羊 等 类 中 
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“Thus, If there're people who are the ignorant kinds, are ordinary 
worldlings, and who have not yet attained the transcendent wisdom of 
sages, they would not have the clear understanding of the true nature 
of states beyond the description of words with regard to all things. 
When they have seen and heard of all those conditioned and 
unconditioned things, they think that there really must be conditioned 
and unconditioned states based on what they have apprehended. As 
what they have seen, what they have heard, they cling firmly to them, 
following which they say this alone is true and that the rest others are 
ignorant delusion. They, after that, need to examine further. If there're 
people, who are not of the ignorant kinds or ordinary worldlings, but 
who have comprehended the noble truths, who have already realised 
the transcendent wisdom, they would understand as it really is the 
nature of states beyond the description of words, with regard to all 
things. After they have seen and heard of all those conditioned and 
unconditioned things, they think that what are apprehended, certainly 
are not the conditioned and unconditioned of things, but nevertheless 
there are the features of mental formation created by perceived 
discrimination. It is just like the illusive magic which deludes the 
intellect of good perceptibility of things to evoking the perceived 
notions of conditioned and unconditioned, or notions of difference 
between the two of them, which are unlike what had been seen 
elsewhere, unlike what had been heard elsewhere, and by clinging fast 
to these things thereafter they say that this alone is the real truth and 
the rest others are absurd delusion. Because they want to make known 
such point, they also carry out verbal expressions in the midst of this. 
They later on do not need to examine further. So, it is because those 
sages with regard to these things, applied the transcendental knowledge 
and transcendental vision as to the detachment from names and words, 
that they realised the equal-minded, true awakening. And because they 
intended to make others realise the same awakening as theirs based on 
such nature of getting beyond the use of words, that they fictitiously 
set up the perception of terminologies, calling it something as 
conditioned and unconditioned." 


Then the Great Bodhisattva Gambhirartha-Samdhinirmocana who 
intends to restate this point, said in verse: 
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Buddha explains the meaning of non-duality of detachment 
from words, which is most profound, beyond the scope of 
those ignorant ones. 


The ignorant ones, take pleasure in the sophistries of words 
with reference to such notion of duality, are besotted with 
their own delusions of it 


They belong to either the types as indeterminate ? or 
determinate of wicked deeds, who had suffered in the round 
of birth and death for lengthy periods through transmigration. 


Still they repudiate such discourse on the true knowledge, 
they will be reborn in the genus of cows, goats and so on. 


BREE RRR: tee! (uh RB + — uni] 
沙 等 世界 ， 有 世界 名 具 大 名 称 ， 是 中 如 来 号 广大 名 称 。 我 於 
先 日 从 彼 佛 土 发 来 至 此 。 我 於 彼 佛 土 曾 见 一 不， 有 了 七 万 七 干 
外 道 并 其 师 首 ， 同 一 会 坐 ， 为 思 诸 法 腾 义 详 相 。 彼 共 思 议 、 
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TH, Ey AU Se Ea — YY) A. TK, LESS! ESRB 
Ham, SBT ARMA. CK! 由 此 道理 ， 当 知 膀 
义 超 过 一 切 寻思 境 相 。 复 次 法 涌 ! SEU Re eR, SUB 
但 行 表示 境界 。 是 故 法 涌 ! 由 此 道理 ， 当 知 膀 义 超过 一 切 录 
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是 故 法 涌 ! 由 此 道理 ， 沼 知 腾 闵 超 过 一 切 寻 思 境 相 。 


~ 


H 


2 The term ‘indeterminate’ indicates the category of beings who are not as yet 
certain as being destitute of morality, or having some of both morality and 
evilness, or as accomplished sages. 
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At that time Bodhisattva Dharmodgata said to the Buddha, 
"World-Honoured One, east of here, past as many worlds as seventy- 
two times the total grains of sand in the Ganges river, is a world called 
Visalakirti. Over there is a Tathagata with the epithet of Vipula- 
Visalakirti (Immense Appellation). I left that Buddha's domain the 
previous day to come here. In that Buddha's domain, I once saw a place 
where there were seventy-two thousand heretics and their teachers, 
gathered and sit together in one assembly to ruminate on the 
characteristics of ultimate truth of all states. Together they thought 
about this, weighed in with views, observed, and drew inferences all 
over, rather unexpectedly their attempt proved futile to get to the 
ultimate truth, except other than a whole slew of various interpretations, 
dissimilar interpretations, altered interpretations. They contradicted 
one another, argued in high spirits, with words of spears piercing 
through one another, and after being infuriated and busted up the 
goodwill of the assembly, they finally broke up and went their separate 
ways. World-Honoured One! At that time, silently I thought to myself, 
"The appearance of a Buddha in the world is most wonderful and rare, 
and only then it is possible for us to truly understand and realise the 
characteristics of ultimate truth that is beyond the confines of initial 
thought and deliberation.” 

After what was said, the Buddha then said to Bodhisattva 
Dharmodgata, "That's right! You are right! As you mentioned, I have 
realised the equal-minded, perfect awakening on the basis of the 
characteristics of ultimate truth which gets beyond all initial thinking 
and deliberations. Having attained the perfect awakening, I gave 
sermons to others, revealing, expounding, defining, and shedding light 
on them. Why? The ultimate truth of which I speak is that which is 
inwardly realised by sages, while the scope of initial thinking and 
deliberation is what those ordinary beings attest to by passing on to one 
after another among themselves. So, by this reason you should know 
that ultimate truth transcends all the characteristics of initial thinking 
and deliberation. Moreover, ultimate truth of which I speak has no 
object to which to relate, whereas initial thinking and deliberation 
operate only in the cognitive realm of objects. So, on account of this 
reason, you should know that ultimate truth transcends all objects of 
initial thinking and deliberation. Again, ultimate truth of which I speak 
cannot be expressed in words, whereas initial thinking and deliberation 
operate only in the cognitive realm of words. Based on this reason, you 
should know that ultimate truth transcends all objects of initial thinking 
and deliberation. Furthermore, the ultimate truth of which I speak 
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terminates all those reactions ? whereas initial thinking and 
deliberation operate only in the cognitive realm of reactivity. So, by 
this reason, you should know that ultimate truth transcends all objects 
of initial thinking and deliberation. Moreover, ultimate truth of which 
I speak puts an end to all those controversies, whereas initial thinking 
and deliberation operate only in the cognitive realm of controversies. 
By virtue of this, you should know that ultimate truth transcends all 
objects of initial thinking and deliberation.” 


加 | 
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Dharmodgata! You should know, just like a person who is 
accustomed to pungent and bitter flavours all his life, one thereby 
cannot think of, and assess, compare and estimate, believe and 
understand concerning the sweet taste of honey and solid honey. Or, 
because a person for a long period has an overwhelming relish in 
desires and coveting, is inflamed by the fire of passionate craving, one 
therefore cannot think of and assess, compare and estimate, believe and 
understand the wondrous bliss of absolute forsaking concerning the 
inward extinguishment of all the cognisable objects of form, sound, 
flavour, taste and tangibles. Or, because a person for a long period has 
taken pleasures in giving expressions and conversations owing to one's 


5 Reactions as to cognitive responses of the six subjective types of sense-bases to 
the six types of external object-bases. 
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own overwhelming obsession with ornate expressions and talks, one 
therefore cannot think of and assess, compare and estimate, believe and 
understand the bliss of inner tranquillity of noble speechlessness. Or, 
because a person for a long period has taken pleasures in one's own 
reactions as to visible and audible cognitions and perceptions of things 
owing to the bond of infatuation with all those worldly responses, one 
therefore cannot think of and assess, compare and estimate, believe and 
understand ultimate nirvana through the permanent extirpation of all 
those reactions and the subsequent extermination of the view of a 
reality of self 4. You should know, like someone for a long period, 
because of the various kinds of possession to ones's favour, arguments, 
and confident understanding owing to one's own pleasurable bondage 
to all those worldly sense of controversies, one therefore cannot think 
of and assess, compare and estimate, believe and understand about the 
northern continent of Uttara-kuru ? where there is the absence of 
whatsoever relating to egoistical self of subjectivity, no possessions, 
and beings steer clear of contentions. In the same way, those who 
engage in initial thinking and deliberation cannot think of and assess, 
compare and estimate, believe and understand the characteristics of 
ultimate truth that is beyond the confines of initial thinking and 
deliberation." 


At that time, the World-Honoured One intends to recapitulate, said 
in a verse: 


The inwardly realised mental process concerning the 
practice of objectlessness, cannot be verbalised for it severs 
responses. 


The ultimate truth extinguishs all those controversies, and it 
transcends all aspects of initial thinking and deliberation. 


4 nirodha-satkaya-drsti in Sanskrit, refers to the cessation of all views concerning 


the reality of this self, personality and ego. 
5 The northernmost of Mount Sumeru according to the Buddhist cosmology, where 
beings there live happy life with a lifespan of up to a thousand years. 
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ASS SS Aa: 世尊 ! 甚 奇 ! DAEAR! 
Ap fh. BARAK, BoA Re, np 
HE, IER! REII H aR, AGE BEST IET T PB RT T, 
[]— $45, ERER Seat, BGA A SRE. TAU 
H, -HF REUE: PresksuHPushirTHADAH $5. OR 
车 萨 复 作 是 言 : JEBRSESEHPusAdITHATDAR $5. RB SRA 
SGH. ARTE Be BERR TEE RH: Jui DE pi di EE? 
谁 言 虚 亡 ? 谁 如 理 行 ? 谁 不 如 理 ? BN: See 
行 相 都 乱 有 办 ;或 唱 是 言 : 膀 闵 说 相 黑 诸 行 相 。 世 尊 ! 我 见 
AR CURATE: WR, NUR. nH$B, AHL 3E. OD 
WHIT, TS BR Ra MANET, Hae 477 RTE, BERE T. 

BOXER LA, MRES Ae Ee: 善 男子 ! 如 是 ! 
如 是 ! We Ara! (uude) To. ABE. MAS. 4H]. 3E. 
不 如 理 行 ， 於 膀 义 谤 微细 甚 深 ， 超 过 诸 行 一 婴 性 相 ， 不 能 解 
了 。 何 以 故 ? SEAR! 非 於 诸 行 如 是 行 时 ， 名 能 通过 腾 义 
E RBR MIER. AAW? SI A Xd est 
AE Se 1T AA AB ERA TA SRR RE, Xs 

re OA E. TE ZEER, BE ae hel BS AE = She 
Ede. lr sent AA eae TA — a seh, C ate A aa 17 AH 
IBA RIB: AAR ATT A. WTAE ANS A A DD LR 
WS ae MEAS A GR, DA fe BS AN; FES — 88 AS ER 
A. Coble E AE LE. JE ZER: 或 不 应 证 阿 
DES RE = Fi TFA 


E 


At that time Bodhisattva Suvisuddhimati said to the Buddha, 
"World-Honoured One! This is most wonderful, to so far as how 
excellent the World-Honoured One has explained. As the World- 
Honoured One has said, the characteristic of ultimate truth is subtle and 
extremely profound, transcending the characteristic of oneness and 
otherness of all states, which is difficult to comprehend. Regarding this, 
I once saw a place where there was a group of bodhisattvas and others 
who were at that time cultivating the phases of most extraordinary 
comprehension $. They gathered and sit together in one assembly, all 
were deliberating on the characteristic of ultimate truth and the 
distinctive mark of oneness and otherness of those characteristics of 


6 It refers to the preliminary fourty phases of bodhisattvas’ practice, which are 
characterised by ten ways of practice and extraordinary comprehension 
(adhimukti-carya-bhümihi). This will be further explained in Chapter Seven. 
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mental states. In the assembly, a group of the bodhisattvas said that 
there is no difference at all between characteristic of ultimate truth and 
characteristic of mental states. Another group said that it is not that 
there is no difference between characteristic of ultimate truth and 
characteristic of mental states, but the characteristic of ultimate truth is 
different from characteristic of mental states. Other bodhisattvas were 
doubtful and hesitant, who then said, *Who among these bodhisattvas 
has spoken the real truth? Whose words are untrue and false? Who are 
practising truthfully? Whose are not truthful? Some cried out, 
"Characteristic of ultimate truth and characteristic of mental states both 
have no difference." Others cried out, *Characteristic of ultimate truth 
is different from characteristic of mental states." World-Honoured One! 
When I saw this, I thought to myself that these good beings are ignorant, 
obtuse, not making it out, not skilful, not practising truthfully, unable 
to comprehend concerning the subtleties and profundities of ultimate 
truth which transcends the mark of oneness and otherness of those 
mental states.” 

After what was said, the Buddha then addressed Bodhisattva 
Suvisuddhimati, “Yes indeed! It is so! Just as you said! Those good 
fellows, ignorant and obtuse, not making it out, not skilful, not 
practising truthfully, unable to comprehend concerning the subtleties 
and profundities of ultimate truth which transcends the mark of oneness 
and otherness of those mental states. Why is that so? It is not by such 
practice of those conditioned mental states that can be said to 
comprehend penetratively the characteristic of ultimate truth, or to 
attest to it. Why? If ultimate truth and mental states had no difference 
at all, at this very moment in time, all worldlings would already realised 
the truth, and also all those worldlings would have already attained the 
unsurpassed yet convenient, safe and secure nirvana, or they would 
have already attained unsurpassed perfect enlightenment. If ultimate 
truth and those mental states were all the time different from each other, 
those who have already realised the truth ” would have not yet gotten 
rid of the conditioned way of mental states; and if they had not done 
away with all those conditioned way of mental appearances, they 
would have not yet emancipated from the fetters bound by sensation to 
externals 8. Since those who have realised the truth are not yet 
emancipated themselves from the fetters bound by sensation to objects, 
they would also have not yet emancipated from the crude heavy fetters. 


7 It refers to those three higher fruition-accomplishers of the Sravakayana, and 
those above the first of the ten Bodhisattva's stages of practice. 
8 It means the external six kinds of cognisable objects. 
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And since being not emancipated from these two kinds of fetter °, those 
who have realised the truth would not be able to attain such safe and 
secure, peerless yet convenient nirvana, or would not be able to realise 
the unsurpassed perfect enlightenment.” 


善 清 泽 慧 ! «HAS dE SEE SL, JERE LE 
FHE Jf. ZEER, PIERR AH PE, 
Je TBS BS int FH BS S47 AAA ARS, ANB! 若 於 此 中 作 如 
是 言 ， 膀 闵 谤 相 与 诸 行 相 都 优 界 者， 由 此 道理 ， 当 知 一 切 非 
如 理 行 ， 不 如 正 理 。 善 清 泽 慧 ! 由 於 今 时 非 见 谤 者 於 诸 行 相 
FRERE, ABERE; JE RENA JRRD EIER, I REME 
We. SE Glin E ee BAA AB AR Ht, ARR; DS BEBE 
Rie IN REFS MEL. JE, ZER, BOA RE RE BH] 9 AE 
Zj Gd. LPS eT HA, AE! 
ARIES: SRT Te, Ae, 
当知 一 切 非 如 理 行 ， 不 如 正 理 。 

(RIK, FSG! ABSA SAT RS, Oe 
47 FE EERE SE AA, UBS Se are AAD Ee Ee. EVES ! 
A S Be ae FE LA 7 A — a PR, SE — AT PASE, A 
ae. PAYA AR! B^ ae a AE Ee, eT EA 
ABS Pan A, Ae CH BS are AH BAT AAA ARS, | AN EL! 
Hr 38 ai AA BR GAT AA — I St, ANE! 若 於 此 中 作 如 是 言 : 
BS Be ai AA RAITAA Ak, BCBS Ba a A BL GAT AA — I 383. 
由 此 道理 ， 当 知 一 切 非 如 理 行 ， 不 如 正 理 。 

复 次 ， 善 清 泽 慧 ! GOHSSEGRIHPUSSTITHADAE Ne, OO 
族 说 相 於 诸 行 相 无 有 差别 ， 一 切 行 相 亦 应 如 是 优 有 差别 ;， 修 
MT are +, WHAK, WA, moar, oo 
Al, DERRERS. TBS Bate FA BAT A ae, E 
AB RATT ME ME VE. MEIE VE Pa RS BS RA; ERRE 
相 成 立 ， 谓 杂 染 相 及 清 泽 相 。 


? The Yogàácarabhümi-$astra enumerates fourteen kinds of these two fetters. 
See the explanations in Appendix I. 
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Since not all those worldlings have realised the truth, not all those 
worldlings are able to attain the peerless, yet convenient nirvana, and 
also not everyone has realised unsurpassed perfect enlightenment. 
Therefore it is irrational to say that characteristics of ultimate truth and 
characteristics of mental states are no different at all. If someone in this 
regard says that characteristics of ultimate truth do not differ from 
characteristics of mental states, with this way of reasoning it should be 
known that all of these are not practised rightly, not in accord with valid 
reasoning. Since it is not at this point in time that those who have 
realised the truth cannot dismiss the characteristics of those mental 
states, but indeed they can dismiss them. And since it is not the case 
that those who have realised the truth cannot be liberated from all those 
fetters bound by sensation to externals, but indeed they can be liberated. 
And it is not the case that those who have realised the truth cannot be 
liberated from the crude heavy fetters, but indeed they can be liberated. 
Because they are able to shed these two kinds of hindrance, they can 
also attain the unsurpassed, yet convenient, safe and secure nirvana; or 
some can realise the unsurpassed perfect enlightenment. So it is invalid 
reasoning to say that characteristics of ultimate truth and characteristics 
of mental states are entirely different. If regarding this someone says 
that characteristics of ultimate truth differ from characteristics of 
mental states at all times, with this way of reasoning it should be known 
that all this is not practised rightly, not in accord with valid reasoning. 

Moreover, if characteristics of ultimate truth were no different 
from characteristics of mental states, then if mental states were to lapse 
into adulterated moral infections, ultimate truth would also lapse into 
adulterated moral infections. If characteristics of ultimate truth were 
totally different from characteristics of mental states, then it would not 
be true that the common characteristics of all those mental states !? are 
the characteristics of ultimate truth. Now then, since ultimate truth does 
not degenerate into adulterated moral infections, and the common 
characteristics of all those mental states are the characteristics of 
ultimate truth, it is therefore not a valid reason to say either that 
characteristics of ultimate truth are no different from characteristics of 
mental states, or characteristics of ultimate truth are totally different 
from characteristics of mental states. If in regard to this someone says 
that characteristics of ultimate truth does not different from 
characteristics of mental states, or characteristics of ultimate truth is 
totally different from characteristics of mental states, with this sort of 


10 Verities in terms of the mark of selflessness or insubstantiality, and notion of 
voidness are the common characteristics of all phenomenal states. 
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reasons it should be known that all these are not practised rightly, are 
not in accord with valid reasoning. 

Moreover, if the characteristics of ultimate truth and 
characteristics of those mental states have no difference, and just as the 
two have no distinction, so would be also that all forms of mental states 
similarly have no distinction. Then the meditation practitioners in 
regard to those mental states, like what they visualise, like what they 
hear, like what they become aware of, like what they cognise, they after 
this would not need to seek ultimate truth again. If characteristics of 
ultimate truth and characteristics of mental states were entirely 
different, it would not be correct to say that the mere nature of 
selflessness and mere nature of non-originalness that are revealed at 
the fore of mind, are identical to the characteristics of ultimate truth !!. 
Moreover, they would then need to establish the specific distinctive 
features at the same time as to feature of adulterated defilements and 
feature of purity, if according to the aforesaid assertion that 
characteristics of ultimate truth are totally different from characteristics 
of mental states |”. 


!! [ts because the nature of selflessness and non-originalness of all phenomena 
represent the revelation of the notion of void, are being comprehended 
essentially out of all conditioned states, which is then called ultimate truth. So, 
the argumentation of otherness between mental states and ultimate truth has lost 
its tenability. 


If the assertion of characteristics of ultimate truth and characteristics of mental 
states are totally different were taken as true, then adulterated defilements and 
purity can be independent of one another and co-exist separately. This scenario 
is untenable because spiritual purification cannot be realised in the absence of 
defiling states. Also, states of defilement and purity do not co-exist at any one 
time. A monk with untainted states cannot said to be also defiled at the same 
time, for instance. 
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HSS! HASH wm. BAZ, JE], 
修 观 行者 於 诸 行 中 ， 如 其 所 见 ， 如 其 所 闻 ， 如 其 所 帆 ， 如 其 
PRA, FETA OR SE. MBN FAT EAR ER PES MEME Ez 
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理 ， 和 当知 一 切 非 如 理 行 、 不 如 正 理 。 

善 清 泽 慧 ! 如 螺 具 上 鲜 白 色 性 ， 不 易 施 设 与 彼 螺 具 一 相 
黑 相 。 如 螺 具 上 人 鲜 白 色 性 ， 金 上 黄色 亦 复 如 是 。 如 签 握 声 上 
Few WHE, AN Sy Tits SAS BE PE WR EA aE 
AS i BU FRY A FR Ao UAE iP) PE, 不 易 施 设 
BR (SE AHL — TH SUR S Ch SH E SECURITE, dI ALIA PER B 
Wl ek AE AA LA AE, AS UU EI E IMEEUE MU 
EPR A BEBE. A Sy Tit de FA NR — FSR. MY 47 E48 
常 性 ， 一 切 有 漏 法 上 昔 性 ， 一 切 法 上 补 特 伽 罗 无 我 性 ， 不 易 
Int isc BT SE A FRA LUA EAN ARTE AEA, ND 
ti UE SR. HUA b. BARLE, AOD A. 
We, ST! Besa, AN AD ie RATAA SR o 
BANE RE! 我 从 如 是 微细 、 极 微 细 、 甚 深 、 极 其 深 EE, 
极 肉 遂 巡 ， 超 过 诸 法 一 轩 性 相 膀 闵 谤 相 ， 现 正 等 党 。 现 等 费 
Hi, ERR. EUR. PHÁT. bunk. HAY. 
LII DOE MEET. 
ATZUERSOH AE SR HEA 
AA WIET 
ARE AGHA KIKER 
BHLR WIER 


Th 


» 


FH 


I" 


But now then, since all those forms of mental states actually do 
have distinctions, and not are undifferentiated, then the meditation 
practitioners in regard to those mental states, like what they visualise, 
like what they hear, like what they become aware of, like what they 
cognise, they would after this need to seek ultimate truth again. 
Moreover, since manifestation of the mere nature of selflessness and 
the mere nature of non-originalness of all mental states are called 
characteristics of ultimate truth, and since features of defilement and 
features of purity are not established at any one same moment, thereby 
to maintain that characteristics of ultimate truth and characteristic of 
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mental states have no difference or are totally different, would have no 
valid reasoning. If in regard to this someone says that characteristic of 
ultimate truth and characteristic of mental states have no difference or 
are totally different, by such reasoning one should know that all this is 
not practised rightly, is not in accord with right reasoning. 

Like the vivid whiteness of a conch shell, it cannot easily be 
defined either as having mark of oneness or mark of otherness with or 
as distinct from the shell itself. Like the vivid whiteness of a conch 
shell, likewise also the goldenness of gold. Like the wonderful 
musicality of the sound of harp, it cannot easily be defined either as 
having mark of oneness or mark of otherness with or as distinct from 
the harp. Like the wonderful fragrance of black sandalwood, it cannot 
easily be defined as either having mark of oneness or mark of otherness 
with or as distinct from the black sandalwood. Like the pungency of 
peppers, it cannot easily be defined either as having mark of oneness 
or mark of otherness with or as distinct from the peppers. The same can 
also be said of the myrobalan fruit, just like the case of the pungency 
of peppers. Like the softness of silk, it cannot easily be defined either 
as having mark of oneness or mark of otherness with or as distinct from 
the silk. Like the finest cream on top of ghee, it cannot easily be defined 
either as having mark of oneness or mark of otherness with or as 
distinct from the ghee. Furthermore, like the nature of impermanency 
of all mental states, the nature of miserability of all contaminated states, 
and the nature of selflessness of all phenomena applicable to 
individuals, it cannot easily be defined either as having mark of 
oneness or mark of otherness with or as distinct from these respective 
mental states. Like characteristic of distractedness and characteristic of 
adulterated moral infections in regard to greed, they cannot easily be 
defined either as having mark of oneness or mark of otherness with or 
as distinct from greed itself. It must be known that the same is also true 
of hatred, just like greed. In this way, the characteristics of ultimate 
truth cannot be defined either as having mark of oneness or mark of 
otherness with or as distinct from the characteristics all those mental 
states. Suvi$uddhimati ! I have actualised perfect comprehension of 
such characteristics of the ultimate truth, which are subtle, extremely 
subtle, deeply profound, extremely deeply profound, hard to 
comprehend, extremely hard to comprehend, transcending mark of 
oneness or mark of otherness of all those mental states. After attained 
perfect awakening, I conducted sermons for others, revealing the 
principles, expounding, defining, and shedding light on them." 
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At that time, the World-Honoured One intends to restate this 
principle, said in a verse: 


The realm of mental states and characteristics of ultimate 
truth, are free from marks of oneness and otherness. 


If someone distinguishs between oneness and otherness, this 
is not in accord with the right practice. 


Sentient beings are bound by the fetter of objects, and are 
bondage to their gross heavy fetters. 


They need to practice serenity and insight meditation, only 
then they are able to attain liberation. 
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世尊 ! 我 见 彼 已 ， 霜 作 是 念 : SC Ui UC Nu 
各 褒 种 种 相 法 ， 记 别 所 解 。 当 知 彼 诸 长 老 ， 一 DI BOR EAR, 
AB ESATA, TB a — RA, MeT o Æ 
故 ， 世 尊 甚 奇 ! JAHE! 如 世尊 言 : Besant, MAH 
最 微细 、 甚 深 、 最 其 深 、 订 通过、 最 办 通过， 壳 一 切 一 味 相 。 
世尊 ! EE AH ys $3. WA Be ad — WO. HRE 
过 ， 沉 诸 外 道 。 


At that time the Buddha said to the elder Subhüti, "In the realms 
of sentient beings, do you know how many of those beings are in 
possession of overweening conceit ? ， and recounted their 
understanding because of their attachment to overweening conceit? 
And do you know how many of them in the realms of sentient beings 
who recounted their understanding with detachment from overweening 
conceit?" The elder Subhuti replied, "World-Honoured One! I know in 
the realms of sentient beings there are a few who are free from 
overweening conceit when they narrated their understanding. World- 
Honoured One! I know in the realms of sentient beings there are 
countlessly indescribably many of them who narrated their 
understanding due to their overweening conceit. World-Honoured One! 
Once when I was staying in the wood in a large forest, there were many 
mendicant monks also staying in that forest near to where I stayed. I 
saw these monks, on last watch of the day, one after another, gathered 
together and recounted the various states of mental appearance 
according to the contemplations they had achieved (abhisamaya). 
There was a category of them, recounted their understanding because 
of having apprehended the physical and mental aggregates, because of 
having apprehended characteristics of the aggregates, because of 
having apprehended arising of the aggregates, because of having 
apprehended cessation of the aggregates, because of having 
apprehended extinction of the aggregates, and because of having given 
testimonies to their extinction of the five aggregates. In the same 
manner as the one category on account of their apprehension of the five 
aggregates, there was also another category because of having 
apprehended sense-bases, also another category because of having 
apprehended dependent origination, they are similarly so as such. 
There was also another category of them, because of having 


3 One of the seven kinds of conceit. For example, vaunting to others, asserting 
about one’s attainment of the higher samadhi and dhyana but which in fact one 
has never realised them. 
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apprehended nutriments, because of having apprehended 
characteristics of nutriments, because of having apprehended cessation 
of the nutriments, because of having apprehended discontinuation of 
the nutriments, and because of having given attestations to their 
apprehension of discontinuation of the nutriments, recounted their 
understanding according to these. There was also another category of 
them, recounted their understanding because of having apprehended 
the truths, because of having apprehended characteristics of their all- 
round knowledge of the truths, because of having apprehended 
detachment by way of the truths, because of having given attestations 
to their apprehension of the truths, and because of having put into 
practice !^ of their apprehension of the truths. There was also another 
category of them, recounted their understanding because of having 
apprehended the elements, because of having apprehended 
characteristics of the elements, because of having apprehended the 
various characteristics of the elements, because of having apprehended 
the nature of non-unity of the elements, because of having apprehended 
extinction of the elements, and because of having given attestations to 
their apprehension of the elements. There was also another category of 
them, who recounted their understanding because of having 
apprehended the four bases of mindfulness, because of having 
apprehended characteristics of the bases of mindfulness, because of 
having apprehended the fixing and fixed aspects of the bases of 
mindfulness, because of having put into practice of their apprehension 
of the bases of mindfulness, because of apprehension of the bases of 
mindfulness that they were able to arouse good states hitherto 
undeveloped, and because having apprehended and generated the bases 
of mindfulness, they dwelled in steadfastly to not letting them slip 
through the mind, increasingly practised them, enhanced and 
augmented them. Just as the one category of them on account of their 
apprehension of the bases of mindfulness, there was also another 
category of them because of their apprehension of the four right 
strivings, because of their apprehension of the four psychic powers, 
because of their apprehension of those twenty-two controlling faculties, 
because of their apprehension of the five mental powers, because of 
their apprehension of the eight factors of enlightenment, and it should 
be known these are likewise also the same. There was also another 
category of them, who related their understanding because of having 


14 Tt indicates practice of the noble eightfold path, as well as the remaining 
branches of the requisites of enlightenment. 
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apprehended the eightfold noble path, because of having apprehended 
characteristics of the eightfold noble path, because of having 
apprehended the fixing and fixed aspects of the eightfold noble path, 
because of having put into practice their apprehension of the eightfold 
noble path, because of having apprehended the eightfold noble path 
that they were able to arouse good states as yet undeveloped, and 
because having apprehended and generated the eightfold noble path, 
they dwelled in steadfastly so as to not to forget them, increasingly 
practised them, enhanced and augmented them. 

World-Honoured One! Having seen all of these, I thought to 
myself, "These elders recounted their understandings based on the 
respective contemplations they have achieved, by which they narrated 
the various sorts of states of mental appearance.' It must be known that 
these elders are all in possession of overweening conceit, and because 
of their attachment to overweening conceit, they cannot comprehend 
the characteristics of universal all-pervasiveness and taste of oneness 
as the ultimate truth. That's why it is exceedingly marvelous of the 
World-Honoured One, to as far as the well-expounded teachings of the 
World-Honoured One. As the World-Honoured One has said, the 
characteristics of ultimate truth are subtle, most subtle, deeply 
profound, most deeply profound, difficult to comprehend, most 
difficult to comprehend, characterised by the universal all- 
pervasiveness and taste of oneness. World-Honoured One! Even the 
monks who practise this noble teaching are having difficulty to 
comprehend the characteristics of universal all-pervasiveness and taste 
of unity as the ultimate truth, let alone heretics. 
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Then the World-Honoured One said to Subhüti, "Yes indeed! 
Subhuti, it is so! I have truly awakened to the subtle, most subtle, 
deeply profound, most deeply profound, difficult to comprehend, most 
difficult to comprehend characteristics of universal all-pervasiveness 
and taste of oneness of ultimate truth. Having attained the perfect 
awakening, I preached it to others, revealed it, expounded it, defined it, 
and shed light on it. Why? Subhüti ! I have already revealed when there 
is sheer pure attention being given to all the five aggregates, it is 
ultimate truth. I have already revealed when there is sheer pure 
attention being focused on all the cognitive bases, the dependent 
originations, the nutriments, the truths, the elements, the bases of 
mindfulness, the right strivings, the psychic powers, the controlling 
faculties, the spiritual powers, the factors of enlightenment, the 
constituents of noble path, it is ultimate truth. When such sheerly pure 
attention is focused on the objects with regard to one's physical and 
mental aggregates, it is the characteristic of oneness of taste and the 
characteristic of non-differentiation. As in these five aggregates, so are 
in all those cognitive bases, all the way to all those constituents of noble 
path, it is the characteristic of oneness of taste and the characteristic of 
non-differentiation. So for this reason, it should be understood that 
ultimate truth is the mark of universal all-pervasiveness and taste of 
oneness. 

Furthermore, Subhüti, once the monks in practising meditation 
comprehended, in even just one single aggregate, concerning the true 
thusness P? and the ultimate truth as to nature of selflessness of all states, 
they would not need to seek further for true thusness and the ultimate 
truth as to nature of selflessness of all states specifically in the 
remaining aggregates, in those cognitive bases, the dependent 
originations, the nutriments, the truths, the elements, the bases of 
mindfulness, the right strivings, the psychic powers, the controlling 
faculties, the spiritual powers, the factors of enlightenment, and the 
constituents of noble path. They only have to straight away follow this 
non-dualistic understanding of true thusness and ultimate truth, taking 
it as the basis, and thereby be able to examine and realise the ultimate 
truth of universal all-pervasiveness and oneness of taste of all states. 
So for this reason, it should be understood that ultimate truth is the 
mark of universal all-pervasiveness and taste of oneness. Furthermore, 
Subhüti, like the successively distinct features of those aggregates, and 
also like, respectively, the successively distinct features of those 


15 The term (真如 ) as Tathatà or Bhütatathatà in Sanskrit, is rendered as ‘suchness’ 
or ‘true thusness', meaning that which is real (XX) and thus so perpetually (40). 
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cognitive bases, dependent originations, the nutriments, the truths, the 
elements, the applications of mindfulness, the right strivings, the 
psychic powers, the controlling faculties, the spiritual powers, the 
factors of enlightenment, and the constituents of noble path, and herein 
if the true thusness of all states and nature of selflessness of all states 
in the ultimate sense are also having successively distinct features, then 
true thusness and the ultimate sense of the nature of selflessness of all 
states would be produced by causes. If they were produced by causes, 
then they are conditioned. If they were conditioned, then they are not 
ultimate truths. If they were not ultimate truths, then it would be 
necessary to seek further for another ultimate truth. Because true 
thusness and the nature of selflessness of all states in the ultimate sense, 
are not said to have a cause, are not produced by causes, are not 
conditioned, they are therefore ultimate truths. Having realised these 
ultimate truths, there is no need to search further for another ultimate 
truth, as simply all the time, and perpetually, whether the Tathagata 
appears or not appears in the world, the veridical nature of all those 
states is established stably, so does the realm of realities perdures stably. 
Hence, for this reason it should be understood that ultimate truth is the 
mark of universal all-pervasiveness and taste of oneness. Subhüti ! Just 
like the various different categories of different forms of matter, within 
which the element of space is signless, undistinguished, unchanging, 
and characterised by all-pervasive immanence and uniformity, and so 
is the nature of distinction and characteristics of distinction of all those 
states, within which the ultimate truth that is immanent and uniform 
should be understood likewise in the same manner. 


At that time the World-Honoured One spoke in a verse to restate 
this point. 


This mark of immanence and unity, the Buddhas says is 
ultimate truth without differentiation. 


Were anyone to attempt differentiation of ultimate truth, 
they certainly are ignorant, are conditioned by overweening 
conceit. 
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At that time the Great Bodhisattva Visadlamati said to the Buddha, 
"World-Honoured One! As spoken by Tathagata of bodhisattvas who 
are skilled in the mysteries of mind, ideation, and states of 
consciousness. In what ways it is called bodhisattvas with skilfulness 
in the mysteries of mind, ideation, and states of consciousness? ! How 
does the Tathagata define them as so called?" The Buddha then replied, 
"Well, well ! Now you are able to ask me concerning such recondite 
significations. You asked because presently you want to benefit for the 
secure blissfulness ? of the innumerable beings, and because you have 
compassion for the world, for the deities, the half-deities and others, 
and for transformable benefit and secure blissfulness to be gained by 
them. Listen closely! I shall explain for you meanings of the mysteries 
of the mind, ideation, and states of consciousness. 

Visalamati ! You must know that regarding process of birth and 
death in the six realms of existence, those sentient beings descend to 
reborn among the different categories of sentient beings, in different 
forms as egg-born, womb-born, moisture-born, or spontaneous birth. 
At the outset of this process when all the seeds-like potentialities of 
mind-consciousness (sarva-bijaa-manovijüana) reaches stage of 
maturation ?, evolving gradually in its successive phases, combining 
the different qualities of matter, growing, expanding, and are 
dependent on two kinds of attachment. The first is the attachment to 


! In general, ‘mind’ is a composite of activities comprising mental concomitants 
(caitta) and latent tendencies (anusayah), together are sometimes also referred to 
as clinging consciousness (adana-vijfiana), which is also termed repository 
consciousness (alaya-vijtiana). They all arise from seeds-resembling sarva-bija- 
manovijiiana which not only dictates the particular way an individual thinks and 
behaves, it also carries memories of one's past lives and all those propensities. 
‘Ideation’ (mana), also rendered as ‘intellect’, serves as the central base on 
which sense-cognitions and all those mental factors and latent tendencies depend 
for their arisings. ‘States of consciousness’ (vijfiana) include both the six types 
of cognitive consciousnesses, karma-produced birth-relinking consciousnesses, 
and thought (citta or cetas which are often used interchangeably). 

2 ‘Benefit’ refers to purification of the mind by detachment from sensual desires, 
and having ‘secure blissfulness’ in the present life and afterlife as a result of 
gaining benefits. 
Seeds-like potentialities of mind-consciousness reaches ‘maturation’, is referring 
to final ripening of the birth-relinking consciousness and all its cache of karma- 
volitions at the first instant of the beginning of a new lifeform. Right at that very 
moment, the consciousness becomes aware of its existence in blastocyst of the 
womb as in the case of womb-born beings and creatures. The initial fertilized 
zygote is lifeless. It is only several days later when it evolves into blastocyst that 
first sign of life begins, after seeds-like mind-consciousness entered it, resided 
in it, conditioned by the supply of blood in placenta for growth of cells. 
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those physical faculties and what they depend on. Second is the innate 
attachment to objects or marks, names, arbitrarily differentiating verbal 
contentions of meaningless conceptions, and propensities that are 
carried over from the past and re-strengthened in current lifetime. 
These two kinds of attachment are present in the fine-material sphere, 
but not in the formless sphere of existence. This consciousness is also 
called adana-vijfiana (clinging consciousness). Why? It's because this 
consciousness closely follows faculties of the body and clings fast to 
them. It is also called alaya-vijfiana (repository consciousness). Why? 
It's because this consciousness is attracted by and received into the 
body, stored and concealed in the body, sharing in common all 
circumstances of safety and danger. This consciousness is also called 
mind (mana). Why? It's because this consciousness is nourished and 
developed by its cumulative experiences with visual objects, sound, 
smell, flavor, tangibility, and so on. 

Visalamati ! The adana-vijfiana (clinging consciousness) is taken 
as the dependent basis and for setting up, that the six kinds of 
cognitions can then arise, namely eye-, ear-, nose-, tongue-, body-, and 
mind-consciousness. Herein there is a consciousness, when eye 
receives the imprint of visual object which arises eye-consciousness, 
and that which accompanies it, at the same time, relating to the same 
object, manifests the discriminatory mind-consciousness ^. Ear, nose, 
tongue and body, taking sound, smell, flavour and tangible object as 
the respective conditions, arises respectively the consciousnesses of the 
ear, nose, tongue and body, and what accompanies these sense- 
consciousnesses at the same time and with the same objects 
respectively, is also the arising of discriminatory mind-consciousness 
Visalamati ! If at that time a single eye-consciousness arises, there is 
only one discriminatory mind-consciousness that manifests 
simultaneously with the eye-consciousness. If at that time, there 
follows the second, third, fourth and fifth manifestations of the other 
cognitive consciousnesses, then at that instant there is still only one 
single discriminatory mind-consciousness that manifests at the same 
time along with the five cognitive consciousnesses in their respective 
manner. 


4 Discriminatory consciousness follows after ‘mind-door adverting’ consciousness, 
which has the function of distinguishing and determining the object it 
experiences, and immediately following its manifestation arises the karmically 
effective volitions. 
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Visalamati ! It is like a torrent, in which if conditions for the 
happening of one wave appears, only one wave manifests; if conditions 
for the happening of two or more waves appear, then many waves 
manifest. The torrent itself, however, flows continuously without 
interruptions and without end. It's also like the clean surface of a mirror 
in that when conditions for the forming of one image appears, only one 
image manifests; if conditions for the forming of two or more images 
appear, then many images manifest. Here, there's no change from 
mirror to becoming image, nor is there an end to its usability. In that 
way, like the torrent, the clinging consciousness serves as a dependence 
source, and means of set-up, and if at that time, conditions for the 
arising of eye-consciousness appear, thereupon one eye-consciousness 
manifests; if at that time, conditions for the arising of even up to five 
types of cognitive consciousness appear, thereupon the five cognitions 
manifest respectively. Visalamati ! Therefore, even though the 
Bodhisattvas, taking as their basis the dwelling-in on knowledge of 
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dharma principles ? and for setting up, have established their 
skilfulness in the mysteries of mind, ideation, and states of 
consciousness, the Buddhas, however, do not acknowledge and define 
them as Bodhisattvas who are versed in all the mysteries of mind, 
ideation, and states of consciousness. Vi$alamati ! If those 
Bodhisattvas, inwardly and specifically, truthfully do not provide their 
discriminatory attention to adana as clinging, to clinging consciousness 
6, to alaya as cache, to the cache-consciousness, to their accumulation, 
to the perceptive mind, to the visible object and eye-consciousness, to 
the audible object and ear-consciousness, to the olfactory object and 
nose-consciousness, to the gustatory object and tongue-consciousness, 
to the tangible object and body-consciousness, to the mind-object and 
mind-consciousness, they would be known as Bodhisattvas who are 
versed in the mysteries of mind, ideation, and states of consciousness 
—the Tathagata then defines them as Bodhisattvas who are versed in 
the mysteries of mind, ideation, and states of consciousness. 
Visalamati ! It is in this way that it is called Bodhisattvas who are 
versed in all the mysteries of mind, ideation, and states of 
consciousness. The Tathagata similarly defines them as Bodhisattvas 
who are versed in all the secrets of mind, ideation, and states of 
consciousness. ’” 


5 Tn this context, it indicates the practice which is based on the mundane aspects 
of knowledge, not truly transmundane knowledge which leads to perfect 
awakening. 


The term Ji, literally means the verb ‘to see’. In Sanskrit term, it should be pasyati 
which means to see or look at, to recognise, or another term as anupasyati which 
means to observe or examine, to contemplate on. In this context, 不 见 is better 
to be interpreted as not to discern, not to differentiate, or not to give 
discriminatory attention to it. 

7 [n other words, one who is versed in all the secrets of mind, ideation, and states 
of consciousness, is a person who truly comprehend the ultimate realities of all 
phenomena, whereby one does not give favourable or disapproving 
discriminatory attention to his physical faculties and objects on which they are 
based; one does not discriminate between the inherent nature and essence of his 
repository potentialities; one does not dwell on cumulation of his superior or bad 
karma volitions; and one does not provide occasions for discriminative mind and 
thoughts, being the six kinds of sensory cognitions which facilitate and reinforce 
them. Ultimate reality is immanently non-discriminatory, unitary, unexpressible, 
transcending cognitions, inwardly realised, and inherently quiescent. 
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Then, the Buddha, in order to restate the main points, said in verse: 


The clinging consciousness is very abstruse and subtle, all 
seeds-like potentialities are like the torrent. 


To the ignorant fools I do not expound, lest they differentiate 
it and clinging to the notion of ‘that’s me’. 
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真 金 等 相 ， 於 常常 时 ， 於 恒 恒 时 ， 和 无 有 真实 ， 和 无 自 性 性 ;， 即 
依 他 起 相 上 ， 由 遍 计 所 执 相 ， 於 常常 时 ， 於 恒 恒 上 时， 无 有 真 
A, WAHE, ERRADA. 


At that time the Great Bodhisattva Guņākara said to the Buddha, 
"World-Honoured One, As Tathāgata spoke of bodhisattvas who are 
versed in the characteristics of all those phenomenal states. Regarding 
bodhisattvas with skills in the characteristics of all those phenomenal 
states, in what ways are they fit to be so called? How does the Tathāgata 
define them as so? The Buddha then said, "It is good that you can ask 
about such profound significations. You have in mind furnishing 
benefits for the comfort and blissfulness of the countless beings, and 
because you are compassionate of the world, the deities, asuras and 
others, in order they are to receive the transformative benefits and 
secure blissfulness, that you asked these questions. Listen closely, and 
I will explain for you the characteristics of all those phenomenal states. 

Characteristics of phenomena are generally of three kinds. What 
are the three? First is the characteristic of all-pervasive and calculated 
clinging to things. Second is the characteristic of dependent origination. 
Third is the characteristic of perfect reality of things !. Why is there a 
characteristic of all-pervasive and calculated clinging with regard to all 
those phenomena? It’s because of all those names of phenomenal states, 
which are provisionally defined in order to be able to identifying the 
differences in the nature of things, to as far as to be able to talk about 
them. Why is the characteristic of dependent origination applies to all 
those phenomena? It's because the inherent nature of all phenomena is 
conditional arising, wherein when something exists here, then other 
thing exists elsewhere; when something is produced here, then other 
thing is produced elsewhere, namely ignorance which conditions 
volitive actions, and so on, until eventually bringing together utterly 
great mass of suffering. Why is the characteristic of perfect reality 
applies to all those phenomena? It's because there is true thusness of 
equality in all phenomena. As for this true thusness, it is because those 
bodhisattvas strive diligently, arouse the right and proper attention, and 
without inverted thought, that they are able to comprehend it. With 
such clear understanding, they gradually cultivate and gather 
knowledge, all the way until they attain the unsurpassed right 


! Respectively in Sanskrit, they are termed parikalpita-laksana, paratantra-laksana, 
parinispanna-laksana. 
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awakening ?, and only then they are to realise perfection. 

Like the defective vision of a person with cataracts in the eyes, it 
must be known that likewise is the same with the characteristics of all- 
pervasive and calculated clinging to things. Like those optical illusions 
in the confused vision of the one with cataracts, or they may appear to 
be like the different objects such as hairs, wheels, flies, strings, small 
black seeds of garden lettuce, or patches of different colors such as 
green, yellow, red, white and so on, and it must be understood that they 
likewise are comparable to the characteristics of dependent origination. 
Like a person with healthy clear eyes without vision of the optical 
illusions of cataracts, which means there is no confused sphere of 
operation to the inherent nature of healthy clear eyes, and so it must be 
understood that the same is analogous to the characteristic of perfect 
reality of things. The clear crystal, for instance, if it is combined with 
green colouring, with the result that it looks like precious jewels (mani) 
and resembles the vivid green and great green gems of Sakra 
(Indranilamukta and mahanila). It deludes people by deceptively 
making them to mistake for Indranilamukta, mahanila, and mani. If it's 
combined with red colouring to make it looks like ruby, it deludes 
people with sham ruby. If it’s combined with green colouring to look 
like emerald, it deludes people with sham emerald. If it's combined 
with yellow colouring to look like gold, it deludes people with sham 
gold. In this way, Gunakara, like the clear crystal with which the 
colouring is combined, it corresponds to the characteristics of all- 
pervasive and calculated clinging to things, as occasioned by the 
characteristics of dependent existence, and so it should be understood 
likewise of people's recurrent habits in verbal expression. Like those 
clear crystals that are worked to cause people's misapprehension as 
vivid green gem, great green gem, ruby, emerald, or gold, it should be 
understood likewise as in people's attachment to the characteristics of 
all-pervasive and calculated clinging to things, as brought about by the 
characteristics of dependent origination. Like those counterfeit 
gemstones made out of clear crystals, it should be known that the 
characteristic of dependent origination is comparable to that. Just like 
the clear crystals on which are made to have the characteristics of green 
gems, ruby, emerald, or gold, they are not real, are without the nature 
of intrinsic attribute at all times, permanently. That is to say, the 


? Bodhi (车 提 ), is derived from its verbal root of budhi (to awaken; to realise). In 
the context of spiritual transcendency from the round of birth, the term bodhi, 
rendered as ‘awakening’, is used interchangeably with ‘enlightenment’. Herein 


正 等 车 提 means the same as — £i — © JE , samyak-sarhbodhi in Sanskrit. 
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characteristics of all-pervasive and calculated clinging to things, which 
are conditional upon the characteristics of dependent existence, are not 
real, are lacking the nature of intrinsic being, and so it should be known 
that the characteristics of the perfect reality of things are also like this. 


复 次 ， 德 本 ! 相 、 名 相应 以 为 缘故 ， 饥 计 所 执 相 而 可 了 
知 。 依 他 起 相 上 遍 计 所 执 相 ， 执 以 为 绿 故 ， 依 他 起 相 而 可 了 
知 。 依 他 起 相 上 人 遍 计 所 执 相 ， 和 无 执 以 痪 比 故 ， 圆 成 实 相 而 可 
了 知 。 善 男子 ! 若 诸 车 芯 能 於 诸 法 依 他 起 相 上 ， 如 实 了 知 遍 
计 所 执 相 ， 即 能 如 实 了 知 一切 无 相 之 法 。 若 诸 著 节 如 实 了 知 
依 他 起 相 ， 即 能 如 实 了 知 一 切 杂 染 相 法 。 若 诸 著 苦 如 实 了 知 
圆 成 实 相 ， 即 能 如 实 了 知 一 切 清 泽 相 法 。 善 男子 ! NE 
能 於 依 他 起 相 上 ， 如 实 了 知 无 相 之 法 ， 即 能 断 减 杀 染 相 法 。 
Ai REBT HEME, BURRESS AIA. We, EAS! 由 诸 
车 蕊 如 实 了 知 遍 计 所 执 相 、 依 他 起 相 、 圆 成 实 相 故 ， 如 实 了 
知 诸 和 无 相 法 、 杂 染 相 法 、 清 泽 相 法 ， 如 实 了 知 和 无 相 法 故 ， 断 
减 一 切 杂 染 相 法 ， 上 断 减 一 切 染 相 法 故 ， 证 得 一 切 清 泽 相 法 。 
WE We Ay TS GAA AG STG Ee, MRA IL Tid OK a TS BR SS 
HF. 

页 时 世尊 欲 重 宣 此 义 ， 而 诊 颂 日 

若 不 了 知 无 相 法 ” 如 染 相 法 不 能 断 
不 能 杂 染 相 法 故 ” ”二 证 微妙 滔 相 法 
ANSA TT ALS MORER ERE 
WRE GARE WARRT HER 


Furthermore, Guņākara, because of characterisations and names 
that are associated with one another, the characteristics of all-pervasive 
and calculated clinging to things hereby can be understood ?. When 
people are attached to the characteristics of all-pervasive and 
calculated clinging to things, which are conditioned by the 
characteristics of dependent origination, one can understand therewith 
the characteristics of dependent origination. When people are no more 
attached to the characteristics of all-pervasive and calculated clinging 


3 Because of the specific designations that are formulated, people are inclined to 
assign different attributes and even other functions to them, and hence others 
affirm and believe them, and are constantly attached to them. The features 
remind them of the names, and vice versa. 
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to things, as conditioned by the characteristics of dependent origination, 
one can understand therewith characteristics of the perfect reality of 
things ^. If those bodhisattvas, regarding the characteristic of 
dependent origination as applicable to all those phenomena, can 
understand as they really are the characteristics of all-pervasive and 
calculated clinging to things, they would be able to truly understand 
the characteristics of objectlessness of all states of phenomena. If they 
were to truly understand the characteristics of dependent origination, 
they would also be able to truly understand all the states concerning the 
characteristics of adulterated moral infections. If they can truly 
understand characteristics of the perfect reality of things, they would 
be able to truly understand all states concerning the characteristics of 
purity. If they can truly understand states of objectlessness on the basis 
of characteristics of dependent origination, then they would be able to 
sever the states of adulterated moral infections. If they can put an end 
to the states of adulterated moral infections, they would then be able to 
realise states with the characteristics of purity. In this way, Gunakara, 
those bodhisattvas truly understand characteristics of all-pervasive and 
calculated clinging to things, characteristics of dependent origination, 
and characteristics of the perfect reality of things, and truly understand 
those states of objectlessness, states with marks of adulterated moral 
infections, states with attributes of purity. As they truly understand 
states without the mental objects, they sever all their states of 
adulterated moral infections, and by virtue of putting a stop to their 
states with marks of defilement, they would realise all the states with 
attributes of purity. It's by this way they are called bodhisattvas versed 
in the characteristics of all those phenomena, and the Buddha thereby 
defines them as such." 


4 By abandoning attachment to the characteristics of all-pervasive and calculated 
clinging to things, notion of the corresponding characteristics of dependent 
origination thereby do not exist. Unattachment was brought forth by one's 
understanding of the Buddhist terminologies and their associated functions and 
attributes as only provisionally constructed to unlatch people's deeply seated 
shackles of delusion of phenomena, and so are themselves not the real truths, not 
the real nature, and thereby truly realise the meaning of void in regard to mental 
phenomena. 
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At that time the Buddha spoke a verse to summarise this principle: 


If states of formlessness are not comprehended, the states of 
adulterated moral infections cannot be eliminated. 


As adulterated moral defilements cannot be eliminated, it 
will ruin realisation of the wondrous, subtle states of purity. 


Because of failures to reflect upon the faults of those actions, 
demerits of moral laxity and dissoluteness will do a 
disservice to beings. 


Slothful of observing states of abidance and states of 
distractions ?, they are pitiful as they miss out and lost out on 
what are rightly as non-existent and existent °. 


5 States of abidance ( 住 法 ) can be interpreted as absorbing in $amatha-vipasyana, 
conducive to transcendental states in dhyana, leading to nirvana. However, 
considering its relevancy in this Chapter, it should be about states with 
characteristics of the perfect reality of things, states of objectlessness, and states 
of purity. In contrast, states of distractions (#74) refer to all those states with 
the characteristics of dependent origination and characteristics of all-pervasive 
and calculated clinging to things, which are defiling, are conducive to the path 
of systemic cycle of births. 

Ignorant ordinary folk doggedly mistake wealth and material things as real and 
permanent, the sightless aspects of cycle of births, nirvana and enlightenment as 
unreal and nonsensical. The term 无 有 or A f% is bhavabhava in Sanskrit 


6 


+ 
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Characteristics of the Nature of 
Non-Originalness 


1 EJ MEA S S8 T 


FIRES SS EE pE EA Re: 世尊 ! 我 曾 独 在 静 处 。 
心 生 如 是 腻 思 。 世 尊 以 无 量 门 ， 曾 讼 诸 获 所 有 自 相 、 生 相 、 
WAH KERK. URREA RAJA AE MRI. UI 
EPAR AT EH. Kk. VERE. 1B. DAfERIU 
曾 诊 诸 界 所 有 自 相 、 RR DE. 非 一 界 性 、 永 断 遍 知 。 以 无 
量 门 兽 诊 念 住 所 有 自 相 、 能 治 、 所 治 ， 及 以 修 习 ， 未 生 令 生 、 
EERE, Ka WE, BE. EK. Uni. EE T 
E. JE. 73. 2x, DEWE. WEP IA OmE8PUS 
Aad. Aelia. ATR, KUBE, RESCH. ACRE, S. 
TERR, AK. TGR DRE BRE. BE, ER 
本 来 寂静 、 自 性 涅 皮 。 未 审 世 尊 依 何 密 意 作 如 是 褒 ; Witt 
HERA WE. ER AOR BA. AVR. dE Gu 
QAR Hs, PER UIA Pe RARE, d— 切 法 皆 无 自 性 、 fe AE 
fh. ARR. ORRERA EX. 

Be A teh BSE EEE: 善 哉 ! 善 哉 ! 膀 闵 生 ! 汝 所 
寻思 ， 甚 为 如 理 ! FR! FR! BAT! 汝 今 力 能 请 问 如 来 
MERR. WOHTI, WREN, KER 
A MRT, AAT, WI. Ya eee, 
GE al, BrRR— URERA WE WR ER 
BER AYER ABE. 


At that time the Great Bodhisattva Paramarthasamudgata said to 
the Buddha, "World-Honoured One! Once when I was staying alone in 
a quiet place, these thoughts came to my mid: The Buddha has 
explained, in untold ways, the individual characteristics, characteristics 
of origination, characteristics of cessation, the total knowledge of 
permanent eradication of the (five) aggregates. In the same breath as 
aggregates, the (twelve) bases, dependent origination, and nutriments, 
are to be understood in the same way. In uncountable ways, the Buddha 
has explained the individual characteristics, the total knowledge of 
permanent elimination, realisation, and practice concerning all those 
truths. In uncountable ways, the Buddha has explained the individual 
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characteristics, the variety of the nature of realm, non-unitariness of the 
nature of realm, and total knowledge about the permanent overcoming 
of the (eighteen) elements. In innumerable ways, the Buddha has 
explained the (four) abidings of mindfulness concerning their specific 
characteristics, specific capacities, and what they correct, and by 
practising, that which are good states but have not yet arisen, let them 
be produced, and after those good states which have already been 
aroused, let them be maintained sturdily, not to be forgotten, 
increasingly practise them, enhance them, augment them. In the same 
breath as the applications of mindfulness, right strivings, psychic 
powers, controlling faculties, spiritual powers, and factors of 
enlightenment, are to be so understood. In innumerable ways, the 
Buddha has explained the eightfold noble path concerning their 
specific characteristics, their capacities and what they correct, and by 
practising, that which have not yet arisen, let them be arisen, and after 
those which have already arisen, let them dwelled in sturdily, let not to 
be forgotten, increasingly practise them, enhance them, augment them. 
The Buddha also says that all phenomenal states have no inherent 
nature of their own (asvabhava) !, have no origination, have no 
extinction, are fundamentally quiescent, are nirvanic by self-nature. I 
do not know what to make of the intending connotations based on 
which the World-Honoured One says that all phenomenal states have 
no inherent nature of their own, have no origination, have no extinction, 
are fundamentally quiescent, are nirvanic by self-nature. I now inquire 
about their underlying meanings. May the World-Honoured One 
compassionately explain the covert connotations of why that all 
phenomenal states are without inherent nature of their own, without 
origination, without extinction, are fundamentally quiescent, and by 
self-nature are nirvanic." 

At that time the Buddha said, "Good! Excellent indeed! 
Paramarthasamudgata, your reflections are most reasonable. Well! 
Very well ! You have presently the intention in mind to benefit for the 
comfort and blissfulness of the countless beings, and you are 
compassionate toward the world, the deities, asuras and many others, 
and in order they be benefited with secure blissfulness, so that you 
made these inquiries. Listen closely. I shall explain for you the 
underlying meanings that all phenomenal states are without inherent 
nature of their own, without origination, without extinction, are 
fundamentally quiescent, and by their self-nature are nirvanic. 


! asvabhava, the term refers to the nature that lacks an independent existence, for 


all phenomena are conditioned originations which disintegrate. Hence, it is non- 
originalness, has no point of origin, has no inherent nature, is essenceless. 
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Paramarthasamudgata, you should know that it is based on the 
underlying connotation of three kinds of nature which are without the 
point of origin (asvabhava), that I say all all phenomenal states are 
without original nature of their own, namely the nature of non- 
originalness of characteristics, the nature of non-originalness of arising, 
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and the nature of non-originalness of ultimate realities ?. What is the 
nature of non-originalness of characteristics of all those phenomenal 
states? It is the characteristic of all-pervasive and calculated clinging 
to things. Why is it so? In this case, it is because of the terminologies 
which are set up and fictitiously defined that they form the 
characteristics, not because they are set up and defined by attributes of 
their original specificity to be called as characteristics. What is the 
nature of non-originalness of arising? It is the characteristics of 
dependent origination of all those phenomena. Why is it so? In this case, 
it 1s because their arisings are dependent upon the conditioning force 
of other states, not because they come into being by their very nature 
without cause. Therefore this is called the nature of non-originalness 
of arising. What does it mean by the nature of non-originalness of 
ultimate realities with regard to all states? It means all those states as 
characteristic of the nature of non-originalness of arising, which are 
known as having the nature of non-originalness, and in this connection 
the principle of dependent origination is also called the nature of non- 
originalness of ultimate realities 3. How so? In a phenomenal situation, 
if there's purity in the attention to object, I exhibit it as having the 
nature of non-originalness of ultimate realities. As for the characteristic 
of dependent origination, its realm of cognition is not conditioned by 
factors of purity, and so it is also known as having the nature of non- 
originalness of ultimate realities. There's also the real characteristic of 
perfect reality of all those things, which is also called the nature of non- 
originalness of ultimate realities. Why is that so? All states are referred 
to as ultimate realities on the basis of selflessness of phenomena, and 
hence it also derives a name as the nature of non-originalness, and the 
rationale of this is explained as all phenomenal states are the truth of 
ultimate realities, the manifestation of which is in turn explained as due 
to the nature of non-originalness. So for these reasons, it is called the 
nature of non-originalness of ultimate realities. 

Just like the mental object of flowers in the sky, it should be 
understood that the nature of non-originalness is likewise the same. 
And just like the manifestation of illusory images, it should be 


? Non-originalness, in other words means without the point of origin. 

3 For instance, a multimillionaire lives a very happy life because he has the 
material wealth. One day he was diagnosed of a terminal stage intestinal cancer 
with only about a week to live, he ultimately comprehends meaning of happiness 
as being built on a whole host of conditions, including how his new wills be 
quickly drawn out and executed. The same goes with states of purity, perfect 
reality, selflessness, moral infections, and so on which are all manifested based 
on conditions. Each cannot originate on it own by the nature of non-originalness. 
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understood that the nature of non-originalness is of the same nature. It 
should also be understood as one (of the twofold) part of the nature of 
non-originalness of ultimate realities. Just as space is only revealed by 
the absence of matter and yet it is omnipresent, so also is another (of 
the twofold) part of the ultimate realities. This is because space is 
manifested on account of the selflessness of phenomena, and because 
it is universally all-pervasive. It is the underlying connotation of these 
three kinds of nature, based on which I say that all phenomenal states 
are invariably of the nature of non-originalness. You should know it is 
based on the underlying meaning of the nature of non-originalness 
regarding characteristics that I speak of all those phenomenal states as 
having no origination, no extinction, are fundamentally quiescent, are 
inherently nirvanic. Why is that so? If inherent characteristics of 
originalness of phenomenal states are non-existing, then there would 
be no origination; and if there's no origination of phenomenal states, 
then there would be no extinction of them; and if there's neither 
origination nor extinction of them, then they are fundamentally 
quiescent; if they are fundamentally quiescent, then they are nirvanic 
by inherent nature, and this is because there is not even little bits therein 
whereby one can be brought to ultimate nirvana. For this reason, thus 
I say that all phenomenal states have no origination and hence no 
extinction, are fundamentally quiescent and hence inherently nirvanic, 
based on the underlying meanings of the nature of non-originalness of 
characteristics. 

I also based on the underlying meanings of the nature of non- 
originalness of ultimate realities, as revealed by the nature of 
selflessness of phenomena, to say that all phenomenal states have no 
origination and hence no extinction, are fundamentally quiescent and 
hence inherently nirvanic. Why? It's because concerning the nature of 
non-originalness of ultimate realities as revealed by the nature of 
selflessness of phenomena, the nature of reality of all those phenomena, 
at all times, and perpetually, remains unaffected as ‘unconditioned’, 
having no association with any adulterated moral infections. The nature 
of all those phenomena per se are regarded as unconditioned because 
their nature of reality stay constantly fixed, unaffected all the times +. 
Because they are unconditioned, they have no origination or extinction; 
and because they are unconnected to all the adulterated moral 
infections, they are fundamentally quiescent, and inherently nirvanic. 


^ All phenomena are described as unconditioned, also because they're states which 
arise dependent upon various factors. They lack the real essence, are naturally 
void, and since they conform with the nature of void, they are unconditioned. 
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Therefore I say that all phenomenal states have no origination or 
extinction, are fundamentally quiescent and hence inherently nirvanic, 
based on the connotations of the nature of non-originalness of ultimate 
realities as illustrated by the nature of selflessness of phenomena. 


UB EE! JE ATA RAT, IDE ITAA A 
性 为 自 性 故 ， 亦 非 由 彼 别 观 依 他 起 自 性 及 园 成 实 自 性 为 自 性 
故 ， 我 立 三 种 无 自 性 性 。 然 由 有 情 於 依 他 起 自 性 及 图 成 实 自 
性 上 上 ， 增 荔 遇 计 所 执 自 性 故 ， 我 立 三 种 无 自 性 性 。 由 遍 计 所 
执 自 性 相 故 ， 彼 诸 有 情 ， 於 依 他 起 自 性 及 园 成 实 自 性 中 ， 随 
起 言说 如 如 。 随 起 言说 如 是 ， 如 是 由 言说 票 习 心 故 ， 由 言 这 
随 党 故 ， 由 言说 随 虐 故 ， 於 依 他 起 自 性 及 图 成 实 自 性 中 ， 执 
著 遍 计 所 执 自 性 相 。 如 如 执著 ， 如 是 如 是 於 依 他 起 自 性 及 圆 
成 实 自 性 上 ， 执 著 遍 计 所 执 自 性 。 由 是 因缘 ， 生 当 来 世 依 他 
HAE. KIEA, BRAY TOS, BAYS ERR ATR 
BY Ay FERRER Te, TSAR ERIS. RREA, SERA 
BUTE ABA WN, REFE, RERA, RERE, BOER AE, 
BEAT, RATTI o 

(UK SIE Y 若 诸 有 情 从 本 已 来 ， 未 种 善 根 ， 未 清 泽 障 ， 
ARES, ARBAB, ARETE Rm HIM, R 
AB IKIESEELTETEECOR RETIA. Keo, BEDS Wee 
ITF, BOOMS AR. HH. ENN. SRE, P$] 
UAE, TREE: LER, TRAE, WIERE, 
RAMEE, Roe BRIER, BRAM, AM 
根 能 种 善 根 ， 未 清 泽 障 能 令 清 泽 ， 未 熟 相 续 能 令 成 熟 。 由 此 
因缘 ， 多 修 膀 解 ， 亦 多 积 集 福 德 、 智 慧 二 种 资 粮 。 


n 


Moreover, I define three kinds of the nature of non-originalness, 
not because of various types of people's specific views of the nature of 
all-pervasive and calculated clinging to things as the nature of 
individual originalness, and also not because of considering their 
specific views of the nature of dependent origination as the nature of 
individual originalness, nor because of considering their specific views 
of the nature of perfect reality of things as the nature of individual 
originalness. Rather it is because of people's grasping at the nature of 
dependent origination and the nature of perfect reality of things, which 
foster their attachment to the nature of all-pervasive and calculated 
clinging to things, that I define the three kinds of the nature of non- 
originalness. Those people, because of their characteristics of the 
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nature of all-pervasive and calculated clinging to things, arouse the 
different views, saying this and that regarding the nature of dependent 
origination and the nature of perfect reality of things. Because the 
arousal of different views habituates their minds, because the different 
views follow their feelings, and because the different views follow 
their latent tendencies, they cling to their characteristics of all- 
pervasive and calculated conceptual nature with reference to the nature 
of dependent origination and nature of perfect reality of things. 
Clinging firmly to this and that, and such and such of the nature of 
dependent origination and the perfect reality of things, they cling to 
their very nature of all-pervasive and calculated attachment to things. 
Because of these aforesaid conditioned factors, they become the causal 
factors of the nature of dependent origination in their future lives. For 
this reason, they may be infected with adulterated patterns of 
defilements, or defiled by actions, or defiled by birth ?, and galloping 
around forever in the repetitious cycle of birth, without rest; or they are 
being reborn in the netherworld, or in the realms of creatures, or as 
hungry ghosts, or as deities, or as humans, to undergo all states of 
affliction and suffering. 

Furthermore, if those beings, from the remote past until present, 
have never cultivated virtuous faculties, have not cleared away their 
karmic obstructions 5, or have not ripened of their minds so that to 


5 Defilements herein refer to the miscellany of mental taints including attachment 
to the view of a reality of self (satkaya-drsti), the two extreme views 
(antaparigraha-drsti) of permanency and annihilation, and all the contaminations 
of mind fueled by the vexations of life as a result of the three prevailing evil 
roots. The term defilements, literally as worries-displeasures (KATH), termed as 
kleSa in Sanskrit, also refers to the six basal defiling factors (mülakle$a) and the 
twenty concomitant defiling factors (upakle$a) according to the group of mental 
factors (caitta) of the Vijfianavada school. Actions, when they are engendered 
by intention, generate karma-effective volitions and resultants. Actions can be 
direct or indirect results of moral infections, which come into three forms as 
physical, verbal and mental actions. What comes with birth subsequently are the 
assortment of life's unsatisfactoriness and painfulness as a consequence of the 
two preceding defiling causes. Yogacarabhümi-$astra, No. 1579, scroll 9, 
[0320b20] describes defilements in reference to birth in terms of four 
characteristics, namely differences, hardship, instability, cycle (of birth). 


Obstructions include the five shrouds of desire, anger, lethargy-indolence, 
unsettledness, and doubt (in Sanskrit as pafica-avaranani (raga, pratigha, styana- 
ausidya, auddhatya-kaukr!tya, vicikitsa), the ten fetters (see Appendix I), 
hindrances of the six primary defilements and twenty concomitant defilements, 
or all those tribulations in current lifetime as being born with physical or mental 
deficiencies, or as animals and other creatures, such that these intricate 
obstructions of sufferings make impossible the cultivation of mind. 
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maintain consistency 7, or have not practiced much of the excellent 
comprehension, or have not been able to accumulate the two requisite 
provisions as merits of virtue and wisdom, it is for their sake I explain 
those principles based on the nature of non-originalness of arising. 
After listened to this, they would be able, with regard to all those 
actions of dependent origination, to understand in their own personal 
capacity of the implications of impermanency and inconstancy, that 
they are not anything of stability but are just alterable and destructible 
states. Thereafter, dismay and fear aouse in them as to all things being 
conditional on causes, and so arise their loathing, whereupon they 
refrain themselves from wickedness, would no longer involve 
themselves in all those evil states, but would instead diligently cultivate 
all those virtuous states. Because of cultivating goodness, they are able 
to cultivate the virtuous faculties which they lack, are able to clear 
away their karmic obstructions which have not as yet been gotten rid 
of, and are able to mature their virtuous faculties which are as yet not 
matured with consistency. For these reasons, they practise more 
regularly of the most extraordinary comprehension, and at the same 
time are also building up reserve of the two kinds of requisite provision 
of merits of virtues and wisdom of knowledge. 


(ARUN Mee, TRS. HO, MÀ 
HERAF, RIMES RB, ROR 
HIERE, JA—VUATARBEIEEA. REK RER RRA 
RIRIA, RRRA SSE, 0 B 
Ay BREE, GAA A TE EE A Br SS fi PEPE, 为 欲 令 其 
— WAT REITER. TERRA AK. TE AER HC. a 切 烦 : D 
Mb. mAIRE GER EREA Bd I Je Pr 
Wo, ERM APEVE, SEIE ARTE AR E TETE ALIIS 1 ELTE 
性 ， 简 择 思 惟 ， 如 实 通 过 ， 於 依 他 起 自 性 中 ， 能 不 执著 遍 计 
所 执 自 性 相 ; IARTA, HARDERE HF 
MEERE, ERKE: 於 现 法 中 智力 所 持 ， 能 永 断 
减 当 来 世 因 。 由 此 因缘 ， 於 一 切 行 能 正 屡 患 ， 能 正 离 欲 ， 
正解 脸 ， a th. 32. ES ARE 


7 ‘Not matured’ may be referred to immatureness of the five faculties, or beings’ 
karma-volitions, which have not as yet ripened and still carry on. The former is 
deemed a better answer. 
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BA, ARREA, JRPHUDXÉ. eT ae, 
ae tr ARE EAR. GATE A TE. URREA T, 
oe T rc DR J 
FE” BAI WE, BeA, EREL. 
我 依 此 故 ， 密 意 褒 言 唯 有 一 乘 ， 非 於 一 切 有 情 界 中 ， 人 无 有 和 和 
种 有 和 情 种 性 ， 或 钝 根性 、 或 中 根性 、 或 利根 性 有 情 差别 。 
善 男 子 ， 若 一 向 趣 和 站 声 闻 种 性 补 特 伽 距 ， 中 蒙 诸 佛 施 设 
种 种 勇猛 加 行 、 方 便 化 导 ， 终 不 能 令 当 坐 道场 ， 证 得 阿 粒 多 
AES FS EGE o MA? Bem PEDES — TA 
AR TEESS WC, ARa. FA ARRE EE In] 
SRA ain KES, KAR eT, TEC ASE See 
ITE. REPR- [A] SES A it ES. TS SR 
ae Tite, BAA, FEARS SSS he, seta 
KA 28 — BS. ALE He, TR ME AE AE, R 
SEPIRA EF BE. MAM? RAKE, Be ee 
觉悟 上 时， 於 所 知 障 ， 其 心 亦 可 当 得 解 脸 。 由 彼 最 初 锥 自 利益 
修行 加 行 ， 脸 烦 懂 障 ， 是 故 如 来 施 设 彼 为 似 团 种 性 。 
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Even though they cultivated those virtuous faculties to the extent 
of accumulating the two requisite provisions as merits of virtue and 
wisdom of knowledge, however, with reference to the nature of non- 
originalness of arising, they have not as yet truly comprehended the 
nature of non-originalness of characteristics as well as two kinds of the 
nature of non-originalness of ultimate realities è. For these reasons, 
they have not yet truly gotten weary of them all the conditioned actions, 
are not truly detached from desires, are not truly emancipated, and are 
not entirely liberated of the adulterated infections of defilements ?, the 


8 The Two kinds of the nature of non-originalness of ultimate realities are 


concerned with (1) the dependent origination of all states ( 缘 生 法 )，whether 
unfaulty or faulty, (2) characteristics of the perfect realities of all states, 
including the selflessness, voidness, essencelessness of all phenomena (法 无 我 
TE. "ETE. f tE). They are non-original, hence essenceless. These two kinds 
of non-originalness of ultimate realities are intended for removing one's 
attachment to the all-pervasive, calculated clinging to things. 


Vijfianavada school of teaching breaks down defilement (kle$a) into two parts: 
(1) Six basal defiling factors (miilaklesa) consisting of lust or attachment (raga), 
aversion (pratigha), ignorance (avidya), pride (mana), doubt (vicikitsa), wrong 
views (drsti); (2) Twenty concomitant defiling factors (upaklesa) consisting of 
anger (krodhah), illwill (upanaha), vexation (pradasa), sly concealment (mraksa), 
deceitfulness (maya), flattery (Sathya), haughtiness (mada), intention to harm 
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adulterated infections of actions, and the adulterated infections of birth. 
The Tathagata the more so has to explain to them essentials of the 
principles, namely the nature of non-originalness of characteristics and 
the nature of non-originalness of ultimate realities, intending on letting 
them become truly weary of all conditioned acts, become truly 
detached from desires, become truly liberated, so that they can rise 
above all adulterated infections of defilements, all adulterated 
infections of actions, and all adulterated infections of birth. Once they 
have heard such teaching, they are able to faithfully understand the 
nature of non-originalness of characteristics and the nature of non- 
originalness of ultimate realities regarding the nature of non- 
originalness of arising, and to think decisively and comprehend as they 
really are, so as to be able to not hold on to the nature of all-pervasive 
and calculated clinging to things with respect to the nature of dependent 
origination. Because of having the wisdom to not let expressions to 
habituate the mind, having the wisdom to not let expressions be 
followed by the cognized feelings, and having the wisdom to let 
expressions be dissociated from latent proclivities, they are able to 
extinguish their mental objects of dependent origination. And because 
their present states of mind are supported by the power of these kinds 
of wisdom, they are able to exterminate permanently causes as 
determinant of another future life. By this reason, they can become 
truly weary of all conditioned acts, can be truly detached from desires, 
can be truly liberated and entirely liberated from the three kinds of 
adulterated infections of defilements, actions, and birth. 

Furthermore, those people belonging to lineage of the Sravakayana 
also realised the unsurpassed peaceful nirvana by this path, by 
footmarks of this route. Those beings belong to the lineage of the 
Pratyekabuddhayana and those with temperament fit for the lineage of 
the Tathagata (Buddhayana-gotra) also realised the unsurpassed 
peaceful nirvana by this path, by footmarks of this route. All those 
sages of $ravakas, pratyekabuddhas and bodhisattvas, share this one 
wondrous pure path, and have in common this one ultimate purity, with 
no other than this. It's on this basis I speak of the underlying meanings 
that there is only one yana; but then it doesn't mean that in all the 
realms of sentient beings that there are no various types of the lineage 


(vihimsa), jealousy (irsya), miserliness (matsarya), shamelessness (ahrikya), 
lack of guilt-conscience (anapatrapya), lack of faith (a$raddhya), indolence or 
torpor (kausidya), moral laxity (pramada), lethargy or sloth (styana), 
unsettledness (auddhatya), unmindfulness (musitasmrtita), ^ unalertness 
(asamprajanya), distractedness (viksepa). 
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of sentient beings or no differences among them in terms of dull nature, 
mediocre nature, and sharp nature. 

If people are of the lineage of Sravakayana who all the time are 
disposed toward nirvana, even if they are taught the various strenuous 
methods of intensifying practice set up by all those Buddhas, who are 
instructed and guided with expedient means, that could not, after all, 
enable them to adequately sit on the site of practice to realise 
unsurpassed perfect enlightenment. Why is that so? It's because they 
fundamentally only have a lower congenital nature, their compassion 
is always slender and frail, and they are always afraid of all those 
sufferings. Because their compassion is often thin and weak, they 
therefore always turn away from working on matters that benefit all 
those sentient beings. And because they always fear of all those 
sufferings, they therefore always give up on undertaking those 
activities that cause themselves sufferings. I never would say that those 
who always avoid working for the benefit of the many, and those who 
always turn away from shouldering all those activities of the paramita 
practice, will sit adequately on the site of practice and able to realise 
the unsurpassed perfect enlightenment. So I say that they are called 
$ravakas who always seek nirvana. If those beings of the lineage of 
Sravakayana were to have their dedication turning to perfect 
enlightenment, I would also call them Bodhisattvas in a different aspect. 
Why? Because they are in this way already liberated of their hindrance 
of defilements, and later on when they are inspired by the Buddhas and 
others to become fully awakened, their minds can also be liberated of 
the hindrance caused by their acquired cognizance. Because in the 
beginning they practised with intensifying effort for their own benefit, 
in order to be free from the hindrance of defilements, so the Thatagata 
defined them as being the lineage of Sravakas. 
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(EUR SEE! WEÆBRE FPES, fpi 
意 乐 所 褒 善 教 法 中 ， 诸 有 情 类 意 解 种 种 差别 可 得 。 善 男子 ! 
如 来 但 依 如 是 三 种 无 自 性 性 ， 由 深 密 意 ， 於 所 宣 说 不 了 闵 经 ， 
Ufa Si ete, BEDNAR HE. WE PRR. AR 
BUB, BRA. REM PARAM, CML, CM 
neh, COMBS, CSB, ORARE miM, T 
AXE. KEARE A, BRERA SB CU PE T, 
PA WN ETAT (5 AE BUER A SE AB EDHIE: 依 此 通过 
善 修 习 故 ， 速 疾 能 证 最 极 究 竟 ; 亦 於 我 所 深 生 泽 信 ， 知 是 如 
KEETE BARE E. 
若 诸 有 情 ， l m: 上 品 善 根 ， 己 清 浮 诸 障 ， 己 成 熟 相 续 ， 
已 多 修 腾 解 ， 未 能 积 集 上 品 福 德 、 智 慧 资 粮 ; 其 性 质 直 ， 是 
HAX, IE fe RISE SENL, ERREARI, WEE 
WIE, PRERE Lu, MEERES, AIE 
AREE AHMA, AEK, RKE BHR, 
ARER, "STEJHEE, HERE, PTE, JER SE TT 
Hit, MAE, HRW CATA So TA URE SR AT SH 
ARTE, (FOS: 「 诸 佛 著 提 为 最 甚 深 ， 诸 法 法 性 亦 最 
甚 深 ， 唯 佛 如 来 能 善 了 过 ， 非 是 我 等 所 能 解 了 。 诸 佛 如 来 , 为 
彼 种 种 膀 解 有 情 ， 转 正法 教 ， 诸 佛 如 来 无 殉 乔 见 ， 我 等 智 见 
疾 如 牛 足 。 於 此 经 典 ， 由 能 恭敬 ， 为 他 宣 讼 、 书 窟 访 持 、 撤 
Bh mi KERE, ZiM A: 然 猫 未 能 以 其 修 相 发 起 加 
行 ， 是 故 於 我 甚 深 密 意 所 诊 言 苹 ， 不 能 通过 。 由 此 因缘 ， 彼 
诸 有 情 ， 亦 能 增长 福 德 、 智 慧 二 种 资 粮 ， 於 后 相 续 未 成 熟 
INEM. J 
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Furthermore, in just the same way as in the principles that I have 
skilfully explained, in the disciplinary rules that I have skilfully 
formulated, which are well-taught teachings with the purest intent, yet 
there are various differences exist in those people's understanding of 
them. It was only based on these three kinds of the nature of non- 
originalness that the Tathagata had instructed the doctrinal teachings 
which are incomplete in definitive exposition, and had taught in an 
implicit manner of the profound underlying meanings of those essential 
principles, namely all phenomenal states have no origination, have no 
extinction, are fundamentally quiescent, and hence inherently nirvanic. 
In regard to this scripture, if there're those beings who have already 
cultivated virtuous faculties of the upper grade, have already cleared 
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away their karmic obstructions, have already ripened their mind to 
carry on consistently, have already practiced much of what they have 
excellently comprehended, are already able to accumulate the upper 
grade of requisite provisions as merits of virtue and wisdom, and if, 
after they have listened to this doctrine, truly comprehend the profound 
underlying meanings of my teaching, engender deep faith in the 
understanding of this teaching, truly comprehend with un-receding 
wisdom about its meanings, whereupon because of having skilful 
practices by virtue this comprehension, they would be able to quickly 
attain their utmost completeness !?, and also call forth profound pure 
faith of what was taught by the Tathagata, knowing that the Thus-Come, 
Worthy-of-Homage, Fully Enlightened One, is truly awakened to all 
states of phenomena. 

If there’re those beings who have already cultivated virtuous 
faculties of the upper grade, have cleared away their karmic 
obstructions, have matured their minds and remained consistent in that 
manner, have practiced regularly of what they have excellently 
comprehended, but are not yet able to accumulate the upper grade of 
requisite provisions as merits of virtue and wisdom; and who are of 
upright disposition, of that ilk; and although they lack the ability to 
thoughtfully determining on what states to abandon and what others to 
be built up, they however do not dwell fixed in attachment to 
unorthodox views of their own. If, after having listened to this doctrine, 
despite that they lack the ability to truly comprehend the profound 
underlying meanings of my teaching, they, however, can have very 
good overall understanding of this teaching, evoking pure faith, 
believing that this scripture is genuinely taught by the Tathagata, which 
is profoundly in-depth, revelation of the meanings is most profound, is 
associated with the nature of void, is difficult to comprehend even if 
one gets the chance to read it; and it is beyond the realm of inquiring 
and deliberation; its subtlety and scrutiny are matters of comprehension 
of only the brilliant wise ones. In regard to the principles and logic that 
are expounded in this doctrine, they remark much self-effacingly: 
*Enlightenment of the Buddha is most profound, the nature of reality 
of all states is also most profound, are incomprehensible to the ability 
of people like us, but only the Buddhas who can skilfully understand 
them’. All the Buddha-Tathagatas turn the wheel of right teachings for 
beings with the various good understandings. The knowledge and 


10 The utmost completeness denotes, respectively, the fruition attainments of Arhat 
and Pratyekabuddha, and the peerless perfect enlightenment of the Great 
Bodhisattvas at the stage of Buddha-hood. 
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insight of all the Buddha-Tathagatas are boundless, whereas the 
knowledge and insight of people like us are just like the hoofprints of 
an ox. Although the people are able to revere this scripture, relate it to 
others, copy and uphold it, unroll and peruse it, disseminate it, earnestly 
venerate and offer it, recite it, review and memorize it, however, they 
are not yet able to set out the stepping-up effort in accord with the 
distinctive marks of practice of this scriptural teaching !!, and therefore 
are unable to comprehend the most profound underlying meanings of 
my utterances. In the light of these factors, those people can still 
increase their two kinds of requisite provisions of merits of virtues and 
wisdom of knowledge, and subsequently those who are not as yet 
ripened of their virtuous faculties and minds with consistency can also 
have them ripened. 


Aaa lh, BADR RATS Le. WIVES, TE 
dE E. FAEM, SA HER, MHRA. 
AR E Ee AD EU, br 言 诊 不 能 如 实 解 了 ， 於 如 
是 法 办 生 信和 解 ， 然 论 其 义 随 言 执著 ， 谓 一 切 法 决定 皆 无 自 性 ， 
HEREDI. HERRAR, WE HEER. HEA, 

WS WE FES AR Ed AE GL, 由 得 无 见 无 相 见 故 ， 氢 一 切 相 
氏 是 无 相 ， 谓 诽 斤 诸 法 遍 计 所 执 相 、 依 他 起 相 、 圆 成 实 相 。 

何以 故 ? 由 有 依 他 起 相 及 图 成 实 相 故 ， 遍 计 所 执 相 方 可 施 设 ; 
AAR hE A GLA RA, DR ET TSA. 

FE AAR ERS H. HES PEAR, TE SEPA See, 
由 於 我 法 起 法 想 故 ， 及 非 闵 中 起 闵 想 故 ， 於 是 法 中 持 为 是 法 ， 
於 非 闵 中 持 为 是 闵 。 彼 中 於 法 起 信和 解 故 ， 福 德 增长 ， 然 於 非 
BEREKO BRAA, PRIM, BRAKER. %4 
AAIR, wbR, AA, ERAR, AER, B 
EENEN, PERPER, WAAS, ERAR. 

由 此 因缘 ， 当 知 同 彼 退 失 善 法 。 

AAA AREER GL, WREKE Wee RAE. PE 
fe. KRAER HERR, TERM. ERMC, uE 
a: JEI ERER. FERDO, PERH, HERP. 
HA, ERER, KRK. BERK RRA — 
切 相 起 无 相 见 ， 於 非 义 中 宣 认 为 义 ， 是 起 广大 业 障 方便 。 由 


1 Tt means people who may have listened to or read a lot of the Buddha's teaching 
but they do not practically examine and meditate closely on the truths of all those 
principles, as the necessary step-up effort. 


55 


Chapter V. Characteristics of the Nature of Non-Originalness 
AREA EE f Rb. SEERA. SETS. 
AMER, RIR, ARS, AR BAR, ARTE. T 
mite, EFAA, IFA EM, SER Ree REI, MK 
住 自 见 取 中 。 彼 若 莫 闻 如 是 法 ， 不 能 如 实 解 我 其 深 密 意 言 诊 ， 
亦 於 此 法 不 生 信和 解 ， 人 於是 法 中 起 非法 想 ， 於 是 闵 中 起 非 义 想 ， 
於是 法 中 执 为 非法 ， 於 是 义 中 执 为 非 闵 ， 唱 如 是 言 : 此 非 佛 
ats FED TAR. FID, PEER, ARR AA, 
UREI, SIRERE, BERLE, ARR 
起 。 彼 先 为 诸 业 了 所 障 ， 由 此 因缘 ， 视 为 如 是 业 障 所 障 。 如 
D r T RT 
善 男 子 ! WERRER EIE. BLASER, ah eR AT 
eee BU 1, A WS PR EEL 


Coe ee eh 


Qe dX E RAN 


AE AE R5 38 AE BPE 

若 不 知 佛 此 密 意 ” ” 失 壤 正道 不 能 往 
依 诸 滔 道 清 滔 惟 依 此 一 无 第 二 
故 於 其 中 立 一 乘 。 ” 非 有 情 性 无 差别 
众生 界 中 人 无量 生 MEE BE — EY BUSCA 
ak AeA —— NR EEG 


Gi EE a FETS fap FR A 
— VW) ERS Aa ait Fe 3B 


If those beings, broadly speaking as in the aforesaid "^, to the 
extent of not as yet capable of accumulating the upper grade of 
requisite provisions as merits of virtue and wisdom; and who are not of 
upright disposition, not of the type of integrity, and although they have 
the ability to thoughtfully deciding on what states to abandon and what 
others to be developed, they, however, dwell fixed in attachment to the 
unorthodox views of their own. If they, after having attended to this 
teaching, are unable to truly comprehend the profound underlying 
meanings of my utterances, and even if they were to engender faith and 
understanding in this teaching, they, however, would still be clinging 


12 That is, those who have not cultivated virtuous faculties at all, who have not 
cleared away their karmic obstructions, who have not ripened of their minds with 
consistency, who have not practiced regularly of their excellent comprehension. 
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to the literal sense of their interpretation of the meanings of phrases, 
that is, all phenomenal states are absolutely without originalness, 
definitely have no origination and extinction, definitely are originally 
quiescent and inherently nirvanic. Because of this reason, they develop 
the nihilistic view of nothingness and view of non-existence of all 
characteristics of all phenomena. By having the view of nothingness 
and the non-existence of characteristics of phenomena, they spread 
words around to profess that all mental objects are void of 
characteristics, that 1s, they spread around to deny the characteristic of 
all-pervasive and calculated clinging to things, the characteristic of 
dependent origination, and the characteristic of perfect reality of things. 
Why? It’s by depending upon the characteristic of dependent 
origination and the characteristic of perfect reality of things that the 
characteristic of all-pervasive and calculated clinging to things can 
only be established; and once the characteristic of dependent 
origination and the characteristic of perfect reality of things are 
considered as void of characteristics, they would also be disseminating 
to deny the characteristic of all-pervasive and calculated clinging to 
things ?. Therefore they are said to have propagating the denial of all 
three types of characteristic. Although their views are in accord with 
aspects of my teachings, however, they mistake their misconstrued 
meanings for the true meanings, and for these reasons, they maintain 
that their knowledge are in line with the teaching, and insist on their 
misinterpreted definitions as the true meanings !^. Although the 
teaching arouses in them faith and understanding, whereby they have 
their merits of virtue expanded, but however, because they cling on to 
their wrong interpretation of the meanings, their wisdom regress and 
will be lost. Because their wisdom are on the decline, they thus regress 
and miss out on the immense, numberless good states of practice. 
Furthermore, there are people who hear from elsewhere, agree with the 
teaching, but are misinformed about the wrongly interpreted 
definitions as true meanings, and if they were to follow such views of 
others, they would accord with them of the teaching and mistake the 


'3 The existing characteristic of people's prevalently calculated clinging to things 
is defined based on the existing names, objects and their specific attributes, as 
well as the distinctions between them, that is, it is conditional upon these factors 
of dependency and the other realities. 

14 For instance, people agree with the principles regarding the nature of non- 
originalness and essencelessness of all states, but they misinterpret it as the non- 
existence of the three types of characteristic as well as all characteristics of all 
phenomena. 
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wrong definitions for the right meanings. They will hold to the teaching 
as right but will hold to the misinterpreted meanings. For this reason, 
it must be known that they, together with those particular teachers, 
would both regress and lose out on the excellent teaching. 

If there’re people who do not follow views of those particular 
teachers, and upon suddenly hearing from them that all states are 
invariably of the nature of non-originalness, have no origination and 
extinction, are originally quiescent and inherently nirvanic, become 
apprehended and utter that these are not words said by the Buddha but 
are words of the devil, they will then besmirch and revile this scripture. 
For this reason, they will suffer considerable languishing loss and 
touch off a great karmic obstruction. It's because of this I say that if 
one arouses a view of all characteristics as non-existing and 
promulgates to others the misconstrued meanings as the true meanings, 
one is conveniently setting off a great karmic obstruction to own self. 
Since by harmfully causing the downfall of innumerable beings, it 
costs oneself a great karmic obstruction. If there are beings who have 
never cultivated virtuous faculties, have not cleared away their karmic 
obstructions, have not ripen their good faculties so as to be ongoingly 
consistent, have not practiced much of the excellent comprehension, 
have not been able to accumulate the requisite provisions of merits and 
wisdom, who are not of upright disposition, not of the type of integrity, 
and although they have the ability to decide thoughtfully on what states 
are to be abandoned and to be developed, they, however, dwell fixed 
in attachment to the wrong views of their own. If they, after having 
listened to this teaching, are unable to truly comprehend the profound 
underlying meanings of my utterances, are also unable to engender 
faith and understanding in this teaching, they form the thought of this 
scripture as untrue teaching and its meanings as untrue meanings, 
adamant of the scripture as false teaching and its meanings as false 
meanings. They call out, *These are not words of the Buddha but of the 
devil’. Having such understanding, they vilify and revile this scripture, 
disseminating words around that it is false and fake, crushing and 
refuting it in untold ways, and considering those who have the good 
understanding and faith in this scripture as adversaries. They are at first 
hampered by their karmic obstacles, and because of that are now 
further hampered by this karma-oriented behaviour. These karmic 
obstructions are still easy to ascertain their effects in the early stages of 
offense, but keeping on with it would mean eventually no prospect of 
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getting out of it for koti of nayutah of eons P. So there are such various 
differences in various beings' interpretations of my well-explained 
principles, well-formulated monastic rules of discipline, which are 
well-instructed teachings with the purest intent." 


Then the Buddha spoke these verses to summarise the main points: 


All phenomena are without originalness, have no origination, 
have no falling away, are fundamentally still. 


The inherent nature of all phenomena is constantly nirvanic, 
and who with wisdom would say of this as having no 
underlying meaning. 


The nature of non-originalness of characteristics, of arising, 
and of ultimate realities 16, this I have now explained. 


If those do not know this underlying meaning by the Buddha, 
they will ruin and lose the right path, unable to go on. 


Those purified beings who rely on the specific purifying 
paths, rely only on this single path "7, for there is no second 
one. 


As such I hereby define it as a single yana, but it is not that 
beings have no differences in terms of the threefold nature. 


Of the countless beings in their realms of existence, there are 
those who would liberate only themselves by aiming for 
nirvana. 


It's hard to come by of beings with great compassion and 
valiance to realise nirvana by not abandoning all sentient 
beings. 


In the subtle, unimaginable realm of untaintedness, it is 
equal and without distinctions concerning deliverance. 


15 The Sanskrit term koti means ten million, nayutah means one hundred trillion. 
10 million by 100 trillion of maha-kalpa, that is another way of saying how long 
the resultant suffering would be in the netherworld before it ends. (one maha- 
kalpa is about 1,344 trillion earth-years). 

16 To recapitulate, the nature of non-originalness of arising is dependent origination; 
the nature of non-originalness of characteristics is beings’ universally all- 
pervasive, calculated clinging to things; the nature of non-originalness of 
ultimate realities is of twofold: dependent arising and the perfect realities of 
phenomena. 

'7 Tt refers to the one single path to the theme of this Chapter, the threefold non- 
originalness of phenomena. 
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Once all these meanings !? are comprehended and realised, 
delusions and sufferings would be shed. There are two 
aspects of outcome to this, namely constancy and bliss !?. 


REDE SEU Be 9 REI EE! 诸 佛 如 来 密 意 语言 ， 
HA! 稀有 ! 乃至 微妙 、 最 微妙 ! ER BER! IDE, 
最 崔 通 过! 如 是 我 今 领 解 世尊 所 诊 义 者 ， 若 於 分 别 所 行 遍 计 
所 执 相 所 依 行 相 中 ， 假 名 安立 以 为 色 草 ， 或 自 性 相 ， 或 差别 
H, (BCAA ENE Ay EE MERR KAKEAN, BK 
自 性 相 ， 或 差别 相 ， 是 名 遍 计 记 执 相 。 世 尊 依 此 施 设 诸 法 相 
无 自 性 性 。 若 即 分 别 所 行 遍 计 所 执 相 所 依 行 相 ， 是 名 依 他 起 
相 。 世 尊 依 此 施 设 诸 法 生 无 自 性 性 ， 及 一 分 膀 闵 无 自 性 性 。 
如 是 我 今 领 解 世尊 所 褒 闵 者 ， 若 即 於 此 分 别 所 行 壳 计 所 执 相 
所 依 行 相 中 ， 由 遍 计 所 执 相 不 成 实 故 ， 即 此 自 性 、 和 无 自 性 性 ， 
法 无 我 、 真 如 清 滔 所 缘 ， 是 名 图 成 实 相 。 世 尊 依 此 施 设 一 分 
BRERA, WIER. W ERME RA E ER; 
WIRA TS et EF EER: BTE, 
~H EER; BUER, RP EBRR IAI 
TAF ~~ FP EER 

如 是 我 今 领 解 世尊 所 RE. TS A Fall rr TAR FT AA 
FERITI, um ROC Aye SE. TR, ERATE, Bh 
25H. AE Zea ATS. TRUE eA AR EL EE- 
AERA WU from SE TS TIKTA, E PR A HE A E 
此 施 设 诸 法 生 和 无 自 性 性 ， 及 一 分 腾 闵 无 自 性 性 。 如 是 我 今 
RU MGSRUE. GEDPNCAUABHTNSOREBUARU HET Rh 
Es sr PEUX EEG BIKA TE. WAHEHE, AER KO 
WATE Te, 724 BEA. THRU eR oP SEAR ELTE 
RE, UATE a. WAAR SE a, WME. We a 


> 全 


'8 The term [3€] is the equivalent of ‘artha’ in Sanskrit, which means ‘the real 
meanings’ and including those of the covert significations. Artha is also one of 
the four components of logical analysis (pratibhana-pratisamvid). So all these 
revelation of true meanings and significations are to be comprehended and 
cultivated to the realisation of nirvana, i.e [IX] . 

1? Because of the ever-present uniformity in terms of excelling description of 
words, nature of void, and release from the systemic round of birth, it is termed 
*constancy'. Because of the elimination of all delusions and sufferings, and the 
realisation of nirvana without a remaining dependency, it is termed ultimate 
‘bliss’. 
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C. IEBR. Thu. MR. 7g. SES. Xp — — EIER 

iE SAREE TARA. ID BUSH SHBA 
所 依 行 相 中 ， 假 名 安立 以 为 正定 ， 及 为 正定 能 治 、 所 治 ; 若 
正 修 未 生 令 生 ， 生 已 坚 住 、 不 忘 ， 倍 修 、 增 长 、 广 大 ; 或 自 
性 相 ， SUES, EIES ‘HEAR RARER SE 
自 性 性 。 若 即 分 别 所 行 遍 计 所 执 相 所 依 行 相 ， 是 名 依 他 起 相 。 
世尊 依 此 施 设 诸 法 生 和 无 自 性 性 ， 及 一 DBA AEE. uni 
我 今 领 解 世尊 所 褒 义 者 ， 若 即 於 此 分 别 所 行 壳 计 所 执 相 所 依 
行 相 中 ， HER ITAD RE s BAIE WAHEHE, 
&R. 真如 清 泽 所 缘 ， 是 名 圆 成 实 相 。 世 尊 依 此 施 设 诸 法 一 
AT ES SR EL PEE 


Then Bodhisattva Paramarthasamudgata said to the Buddha, 
"World-Honoured One! The meanings as said by those Buddhas are 
most wonderful, rare, to the extent of being subtle, most subtle, 
profound, most profound, hard to comprehend, and extremely hard to 
comprehend. Thus I now understand the meanings of what the World- 
Honoured One has said, in that if meditative objects that are 
conditioned by people's discriminatively, all-pervasively calculated 
clinging to things, are provisionally defined as matter aggregate, or 
characteristics of the inherent nature of matter aggregate, or the 
distinctions in the matter aggregate, and also provisionally defined as 
the origination of matter aggregate, as the cessation of matter aggregate, 
and as total knowledge about the permanent overcoming of matter 
aggregate, or characteristics of the inherent nature of that total 
knowledge, or the distinctions in that total knowledge, it is known as 
the characteristic of all-pervasive and calculated clinging to things. It 
is on this basis that the World-Honoured One defines the nature of non- 
originalness of characteristics of all those phenomenal states. If it is 
meditative object alone that is conditioned by being's discriminatively, 
all-pervasively calculated clinging to things, it is known as the 
characteristic of dependent origination. It is on this basis that the 
World-Honoured One defines the nature of non-originalness of arising 
of all those phenomenal states and one component of the nature of non- 
originalness of ultimate realities. Thus I now understand the meanings 
of what the World-Honoured One has said, like in the case of 
meditative objects that are conditioned by people's discriminatively 
and all-pervasively calculated clinging to things, because the 
characteristic of all-pervasive and calculated clinging to things is 
understood as not real, that's to say, these being the inherent nature, the 
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nature of non-originalness, the nature of selflessness of states, and true 
thusness then become the pure dependent objects of meditation, so it is 
called the characteristic of perfect realities of things. The World- 
Honoured One, on this basis, defines another component of the nature 
of non-originalness of ultimate realities as in the case of matter 
aggregate. Therefore, like the matter aggregate, the remaining 
aggregates should all be expansively elaborated. Thus, like all the 
aggregates, the respective bases of the twelve bases should all be 
expansively elaborated. As regards the twelve factors of dependent 
origination, the respective factors should all be expansively elaborated. 
As for the four types of nutriments, the respective nutriments should 
all be expansively elaborated. Concerning the six elements and the 
eighteen elements, the respective elements should all be expansively 
elaborated. 

As I now understand explication of the meanings by the World- 
Honoured One, in that if meditative objects that are conditioned by 
people's discriminatively, all-pervasively calculated clinging to things, 
are provisionally defined as the truth of suffering, total knowledge of 
the truth of suffering, or characteristics of the inherent nature of that 
total knowledge, or the distinctions in that total knowledge, it is known 
as the characteristic of all-pervasive and calculated clinging to things. 
It is on this basis the World-Honoured One defines the nature of non- 
originalness of characteristics of all those phenomenal states. If it is 
meditative object alone that is conditioned by being's discriminatively, 
all-pervasively calculated clinging to things, it is known as the 
characteristic of dependent origination. It is on this basis that the 
World-honoured One defines the nature of non-originalness of arising 
of all those phenomenal states and one component of the nature of non- 
originalness of ultimate realities. As I now understand the meanings 
that are explicated by the World-Honoured One as in the case of 
meditative objects that are conditioned by people's discriminatively 
and all-pervasively calculated clinging to things, because the 
characteristic of all-pervasive and calculated clinging to things is 
understood as not real, in other words, these being the inherent nature, 
the nature of non-originalness, the nature of selflessness of phenomena, 
and true thusness then become the pure conditioned objects of 
meditation, it is what is known as the characteristic of the perfect 
realities of things. It is on this basis that the World-Honoured One 
defines another component of the nature of non-originalness of 
ultimate realities as in the aforesaid case of the truth of suffering. Thus, 
for the respective truths, it should all be expansively elaborated in the 
same manner as in the truth of suffering. And thus with respect to those 
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abidings of mindfulness, true abandonments, psychic powers, spiritual 
faculties, spiritual powers, factors of enlightenment, and the 
constituents of path 20, they should all be expansively elaborated in 
their respective orders. 

Thus I now understand the meanings enunciated by the World- 
Honoured One, in that if meditative objects that are conditioned by 
people's discriminatively, all-pervasively calculated clinging to things, 
are provisionally defined as right concentration (samyak-samadhi), the 
capacities of right concentration, and areas that would be overcome by 
it; and if the right practice ?! has not as yet occurred, let it be occurred, 
and if it has already occurred, dwell firmly in it, let it be not forgotten, 
and practice more of it, enhance it, augment it; or are defined as 
characteristics of the inherent nature of right concentration, or 
characteristics of the distinctions in right concentration, it is in this way 
known as the characteristic of all-pervasive and calculated clinging to 
things. It is on this basis that the World-Honoured One defines the 
nature of non-originalness of characteristics of all those phenomenal 
states. If it is meditative object alone that is conditioned by being's 
discriminatively, all-pervasively calculated clinging to things, it is 
known as the characteristic of dependent origination. It is on this basis 
that the World-Honoured One defines the nature of non-originalness of 
arising of all those phenomenal states and one component of the nature 
of non-originalness of ultimate realities. Thus I now understand the 
meanings enunciated by the World-Honoured One, as in the case of 
meditative objects that are conditioned by people's discriminatively 
and all-pervasively calculated clinging to things, because the 
characteristic of all-pervasive and calculated clinging to things is 
understood as not real, in other words, these things as the inherent 
nature, the nature of non-originalness, the nature of selflessness of 
phenomena, and true thusness then become the pure conditioned 
objects of meditation, itis what is called the characteristic of the perfect 
realities of things. It is on this basis that the World-honoured One 
defines another component of the nature of non-originalness of 
ultimate realities. 


20 Collectively known as saptatrim$adbodhi-paksika-dharmah in Sanskrit, namely 
the thirty-seven requisites leading to enlightenment. 


?! Right practice in regard to right concentration. 
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World-Honoured One! Just as an efficacious medicinal ingredient 
of Viśva must be put into the prescriptions of powdery and elixir-like 
medicines, World-Honoured One, in like manner, the complete sense 
of the definitive teachings such as the nature of the absence of inherent 
identity, without origination and cessation, are fundamentally tranquil 
and inherently nirvānic, and the nature of non-originalness, with 
respect to all those phenomena, these must all be put into all scriptures 
which do not fully reveal reality of the Buddha's teaching. World- 
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Honoured One! Just like the background of a painting is common to all 
the works of painting, whatever colours whether it be green, yellow, 
red, or white that are used, they can also exhibit the paintworks. In like 
manner the complete sense of the definitive teachings such as the 
nature of the absence of inherent identity and so on as in the 
aforementioned, to the extent of the inherent nature of nirvana and the 
nature of non-originalness, they pervade in all the scriptures that do not 
fully reveal reality of the Buddha's teaching, are invariably the same in 
every one of them, and likewise they can reveal the incompleteness of 
definitive meanings in these scriptures. World-Honoured One! Just like 
when ghee s put inside dainties and fruit-puffs produces an even finer 
flavor, in the same way, World-Honoured One, the complete sense of 
the definitive teachings such as the nature of the absence of inherent 
identity and so on as in the aforementioned, to even the inherent nature 
of nirvana and the nature of non-originalness, when put into all the 
scriptures of incomplete definitive meanings, produce the 
extraordinary joy. World-Honoured One! Just like space is all- 
pervasive, immanently the same, it does not impede all kinds of activity 
therein that are being done. Similarly, the complete definitive teachings 
such as the nature of the absence of inherent identity and so on as in 
the aforementioned, to even the inherent nature of nirvàna and the 
nature of non-originalness, these permeate through all the scriptures of 
incomplete definitive meanings, are uniformly the same in every case, 
and do not impede the works of practice of all the $ravakas, 
pratyekabuddhas, and others." After that was said, the World-hnoured 
One then praises Bodhisattva Paramarthasamudgata, “Well ! Very 
good ! The virtuous one, you now are able to skilfully understand the 
profound underlying intent of the meanings of words spoken by the 
Tathagata, and have also skilfully constructed similes to the meanings, 
the so-called efficacious medicinal ingredient of vi$va of the secular 
world, background wash of mixed paintworks, filling of ghee in 
dainties and fruit-puffs, and example of space. Paramarthasamudgata! 
That's right! That's so! No other difference at all ! Yes, just as you 
said ! You are right ! You should keep to it !” 

Then Bodhisattva Paramarthasamudgata said to the Buddha, "The 
World-Honoured One in the beginning, once in Benares at R$ipatana 
in the Deer Park, turned the wheel of orthodox teachings by instructing 
the four noble truths to only those who were resolved to set out on the 
path of the Sravakayana. Although this was very unusual and very rare, 
and of all men and deities in the world, no one previously had been 
able to turn the wheel in accordance with the teaching. However, 
regarding the teaching that was instructed at that time, there was still 
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something else which matter more, there was still having room for 
something else matter, there were meanings as incomplete, and it was 
setting the foothold for all those controversies. The World-Honoured 
One in the second phase, turned the wheel of orthodox teachings for 
only those who were inclined to begin with practices of the Mahayana, 
in a covert and implicit manner regarding all phenomena as without the 
nature of inherent identity, without origination, without cessation, 
fundamentally tranquil, and inherently nirvanic. Although this was 
even more marvelous and very rare, however, there was yet also 
something else matter more and some room for something else matter 
in the teaching that was instructed at that time, and the meanings were 
still incomplete, and it was setting the foothold for all those 
controversies. The World-Honoured One now in the third phase, turned 
the wheel of orthodox teachings across-the-board for those who 
intended to set out on the path which incorporates all the three yana ??, 
in an explicit manner, regarding all phenomena as without the nature 
of inherent identity, without origination and cessation, fundamentally 
tranquil and inherently nirvanic. This is most marvelous and the most 
rare. The wheel of orthodox teachings turned by the World-Honoured 
One until now, is unexcelled, with no more room for doubt, and 
provides no ground for controversies. 


22 Yogacara school also refers to it as One yana (Ekayana), the vehicle of one-ness, 
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IERI! 知 善 男 子 或 善 女 人 ， 於 此 如 来 依 一 切 法 和 背 无 目 性 、 
. fA. ARE. BEER. Praha ESAO E 
HAE. HEP. MER. DUE. WW. SCH. duc. WUE HE 
DSB Sei NT, ESET AM? ata, PRR TE RS rS SE 
ESEE: PRE! 是 善 男 子 或 善 女人 ， 其 所 生 福 和 无量 无 数 ， 
认可 喻 知 ， 吾 今 为 汝 略 诊 少 分 。 如 爪 上 土 比 大 地 土 ， 百 分 不 
BR, FARR, BEAR, BCR TT SBE BCE 
BARB RWP EKEUR, Fat, BRI 
Z8 BEI SCR ANA. WEAR SER, HEEN, 
广 诊 旋 至 以 其 修 相 发 起 加 行 所 多 功德 ， 比 此 所 说 了 闵 经 教 ， 
闻 己 信和 解 所 集 功德 ， 广 诊 乃 至 以 其 修 相 发 起 加 行 所 集 功德 ， 
百 分 不 及 一 ， 广 褒 妃 至 邵 波 尼 杀 时 分 亦 不 及 一 。 褒 是 语 已 ， 
PIR Ps ee EE A: TR RRR APT BE 
名 此 教 ? 我 当 云 何 奉 持 ? PRES RE: 善 男子 ! 此 名 
BRS RCA. RGR RCA ME! RIES 
RAR, IKE, ANAT oA eRe eS 8E — 5 E bb: 
-—BTEBIEEBENG, AP AI, — A atte 
Akane, SES ODT Ee IR EE 


World-Honoured One! If good men and women, regarding this 
profound complete definitive teaching spoken by the Tathagata, which 
are taught based on all phenomena as without the nature of inherent 
identity, without origination and cessation, as fundamentally tranquil 
and inherently nirvanic, and having listened to it, believe it with an 
understanding, copy it, uphold it, venerate and offer it, circulate it, 
recite it, review it, correctly ponder over it, and have set out 
intensifying effort in accord with its distinctive marks of practice, how 
much merit they would generate for themselves?” The World- 
Honoured One then said to Paramarthasamudgata, “The specific merits 
produced by these good men and women would be immensely 
incalculable, are difficult to know even with similes, but I shall just 
briefly tell you a little. Just like the amount of soil one places it on one's 
nail, it scarcely amounts to one-hundredth, or one thousandth, or one- 
hundred-thousandth fraction, or the smallest fraction of the unit of 
measurement of all soil on earth; or like the amount of water in the 
hoofprint of an ox, it scarcely amounts to one-hundredth and so forth, 
to even the smallest fraction of the amount of water in the four oceans. 
By the same token, regarding those scriptures with incomplete 
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definitive meanings, those having heard or read of them, developed 
faith with understanding of them and so forth as in the aforesaid, to the 
extent of setting out intensifying effort in accord with their distinctive 
marks of practice, the amount of merits of virtues gained by them, by 
comparison, scarcely amount to one-hundredth and so forth, to even 
the smallest fraction of the amount of merits of virtues gained by those 
who have heard or read of the complete definitive meanings of 
scriptures, thereupon developed faith with understanding and so forth, 
to the extent of carrying out step-up effort in conformity with their 
methods of practice." ?? After that being said, then Bodhisattva 
Paramarthasamudgata said to the Buddha, "The World-Honoured One! 
In this doctrinal approach of explicating the profound underlying 
meanings, what should this teaching be called? How shall I reverently 
uphold it?" The Buddha said to Bodhisattva Paramarthasamudgata, 
“This be called teaching of the ultimate, complete definitive meanings. 
You should reverently uphold it. At the time of the Buddha giving 
exposition of this teaching of the ultimate, complete definitive 
meanings, within the congregation, there are six hundred thousand 
beings resolved to realise unsurpassed perfect awakening; three 
hundred thousand sravakas became detached from defiling passions, 
and attained purity of insight into those teachings; one hundred and 
fifty thousand $ravakas permanently extinguished all those defilements 
and attained liberation of their minds; seventy-five thousand 
bodhisattvas attained a meditational state of actualisation of an 
unproduced nature of all phenomena ?^. 


?3 Tt shall not be the case when one practises the aforementioned nine ways in 


connection to scriptures compiled with incomplete definitive meanings, with 
full understanding concerning the covert, implicit meanings of ultimate truths 
in them. 


24 Tn Sanskrit as anutpattika-dharma-ksanti (1&4: 77:42), a meditational state of 
realisation said to be attained by those bodhisattvas of practice of the seventh 
bhümi and above. 
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Chapter VI 


The Analysis of Yoga 


j 瑜 伽 品 第 六 


HEX 


Ts 


HERE ARSE OR er: 世尊 1 ERAR, 


何 住 ， 


於 大 乘 中 修 奢 摩 他 、 昆 钴 舍 那 ? HR ee: SET! 


Br 


Bs AU Py Bae YS Be 22, ASIE E 
E. WARFARE. BARER. RA REE DER 


世尊 诊 四 种 所 缘 境 事 ， 一 者 有 分 别 影像 所 缘 境 事 ， 二 者 无 分 


SHEE 


Sacs =] 提 原 为 依 、 为 
如 


别 影 像 所 缘 境 事 ， 三 者 事 超 际 所 缘 境 事 ， 四 者 所 作成 办 所 缘 
境 事 。 於 此 四 中 ， 兹 是 奢 摩 他 所 缘 境 事 ? REE ELSA SAB TR 
境 事 ? Sera wise? HA RAE: BAS! 
摩 他 所 缘 境 事 ， 


有 分 别 影像 。 二 


是 奢 


请 


TER EE S: 


所 缘 境 事 ， 能 求 奢 摩 他 ? BE 
善 男子 ! WRA E MEEA RZL, MIRRE, 
Xj. sS. Al RS 
Er Bae D^ UL 


É FH 


ZA 236 
HI AER o 


过 。 即 於 如 所 善 思 


谓 无 分 别 影 像 ， 一 是 昆 钵 合 那 所 毕 境 事 ， 
是 俱 所 缘 境 事 ， 谓 事 史 际 、 所 作成 办 。 T 


世尊 ! BARKED Be Bh. Esha a 


HEARE? WEARY 


lax. PMT. AR ARE. 77 BR. 


惟 J Ù, 


及 ， nh: 


He. Het. SRA, Bee. 


内 心 相 续 


pe Fl 


EH. nU 


希 法 、 


见 善 通 


Er JES 


LETS, BUR PREM. 复 即 於 此 能 思 
， 作 意思 惟 。 如 是 正 行 多 安 住 故 ， 起 身 
HS ZZ, wee UU Fe: SE We ERE th. 1w ha 


BI MK zt 


心 轻 安 为 所 依 故 ， 即 於 如 所 善 思 惟 法 内 三 摩 地 所 行 影像 ， 


MUS. GR. aD A. BIS Re Rae, 
GEILE, mae, Jame, Ps. A. A 
TUM. Fil, AL, FE SAGAS. ET EBEN PLGA a AD 


abide in, in practising Samatha and vipasyana. 


then asked, "The Buddha has said that there are four kinds of 


At that time the Bodhisattva Maitreya said to the Buddha, "World- 
Honoured One! What do the bodhisattvas who follow the Mahayana, 
base on, and abide in, to practise serenity and meditative insight 
(Samatha-vipasyana)?” The Buddha said to Bodhisattva 
Maitreya, "You should know that it is the provisionally set-up of 
teachings and the unyielding up of the vow for unsurpassed perfect 
enlightenment, that the bodhisattvas of the Mahayana rely upon and 


a.” 
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contemplation on dependent objects. First is the discriminatory mode 
of meditating on dependent objects. Second is the absence of 
discriminatory mode of meditating on dependent objects. Third is 
meditation to the utmost verge of the contents of the dependent objects 
or subjects. Fourth is the complete fulfilment about the dependent 
phenomenal appearances. ! Of these four kinds, which ones are the 
dependent objects of Samatha? Which ones are the dependent subjects 
of vipaSyana? which ones are the dependent objects of both $amatha 
and vipasyana.?” The Buddha replied, “One is the $amatha induced 
from dependent object, which means the non-discriminatory mode of 
concentrating on the image object. Another is vipasyana that relates to 
the dependent objects, which refers to the discriminatory mode of 
contemplating. Two are the dependent objects of samatha along with 
vipasyana, which refer to the utmost verge (or totality) of contents 
contemplated during meditation and the complete transformative 
fulfilment of meditation." Bodhisattva Maitreya then asked, "World- 
Honoured One! How is it that the bodhisattvas, who depend on these 
four kinds of contemplating on dependent objects, can aspire to 
achieving $amatha and gaining proficiency in vipa$yana?" The Buddha 
replied: *Like those teachings I have provisionally, conveniently set up 
for bodhisattvas, namely the scriptures (sütra), the metrical verses 
(geya), the foretellings (vyakarana), the stanzas (gatha), the inspired 
utterances (udana), the narratives of deeds and causes (nidana), the 
metaphors and similes (avadana), the accounts of the past lives of the 
Buddha's disciples (itivrtaka), tales of the Buddha's previous lives 
(jataka), the extensive-universal discourses (vaipulya), the accounts of 
the wonders of realisation (adbhütadharma), and the discussions and 
expositions of profound meanings of the doctrines (upadesa). The 
bodhisattvas, with reference to these ?, listen to (or read) them with an 
unfaulty mind, accept them with an unfaulty mind, penetrate the 


1 The first two kinds of dependent meditations are applicable only to the 
cultivational phases of worldlings and those bodhisattvas before they qualify for 
the last ten stages of practice (da$abhümi). Meditation to the utmost verge of 
contents refers to contemplating in totality of all objects or subjects as they truly 
are, including in such distinguishing characteristics as subtle and gross, defiling 
and untainted, conditioned and unconditioned, etc. Those bodhisattvas of the 
last ten stages practise the first three kinds of dependent meditations. The 
complete, transformative fulfilment of meditative cultivation refers only to the 
perfectly enlightened Buddhas, for they have long ago realised the first two 
kinds of meditations, have not long ago consummated the third kind of 
meditation, and thereafter attaining the supreme perfect enlightenment. 

The aforesaid twelve genres of the scriptures according to the teaching of the 
Buddha. 
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teachings unobstructedly with proficiency in vocabulary and 
phraseology, examine and deliberate over them skilfully and 
coherently, and comprehend skilfully the ultimate truths of the 
teachings ?. Then, with their skilful reflection of these teachings, they 
choose to stay in solitude, away from the clamour of surroundings, to 
meditate with attention. Then again, with what they are capable of in 
their mental reflection, they let the mind flows in succession without 
stop, giving attention to the thought. In this way as they dwell in 
regularly in the right practice, it arises in them the physical ease and 
mental ease ^, and this is called Samatha. Thus is how the bodhisattvas 
are able to seek for Samatha. By relying on their attainment of the 
physical ease and mental ease, then to those mental images formed of 
their competent meditation and to which the inner concentration relates, 
they observe them, understand them clearly, and forsake the mental 
objects ? ，6. Thereafter in regard to all those meanings they could 
possibly understand as implied by the mental images to which samadhi 
relates, they are able to correctly ponder on and analyse them, to 
analyse them to the fullest depth and extent, to inquire and examine 
them all over, to thoroughly and deeply analyse them until they 


o 


To listen or read with a virtuous mind, or open-mindedly, denotes being detached 
from those faulty mental factors such as conceit, fallacy, delusion, distractedness, 
and so on. Instead of interpreting word-for-word for the meanings in the 
Buddha's teachings as are what usually the worldlings do, the bodhisattvas 
interpret to the ultimate truths of those teachings based on their own inward 
realisation. 

The two constituents of the group of virtuous mental concomitants that come 
about as a result of attaining Samatha. 


I 


[i 


According Immaculate Hán, it is by ‘observing’ (fbi €) the process of 
concentration which draws out the differentiated mind objects, and to which 
vipa$yana is conditioning. By ‘understanding clearly’ (fft), it is merely the 
state of consciousness that is attributed to those images formed in the mind 
which are assisted by concentration; then with such clear understanding they 
reflect on the nature of reality (suchness), and they thereby detach themselves 
from forming mental objects (T2 BE GHH). Cf. RAYS 15: (Ha D Bra ER) RC 
AL) PRY: 科学 出 版 社 纽约 公司 , 2006, p. 5860. 

Bhikkhu Ximing provides another view of why the mind abandons the mental 
forms. He explains that mental forms are conditioned by $amatha, and which 
must be abandoned in order that vipa$yana can come into operation. He 
identifies ‘mind’ as no different from ‘mental forms’. In essence, ’mind’ is a 
composite of mental factors and mental aggregates. Cf. ERE) EZ ez AE IL) 
北京 : 线装 书局 ，2016, p.306. 
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penetrate to the subtle core ". Through this is the process which 
involves recognising °, joyful appreciation, wise resolving, inquiring, 
deeply and subtly analysing, and it is known as vipasyana. So it is in 
this way the bodhisattvas can gain proficiency in vipasyana.” 


RRS MRA: 世尊 ! 若 诸 鞭 萨 缘 心 为 境内 思 惟 心 ， 
乃至 未 得 身心 轻 安 ， 所 有 作 意 ， 当 名 何等 ? AARE EE: 
9 T1 PERLES, JEDER P BE CARI x. e d 
XP EEJSRCKQG EE, dh np SUA RYAN =P 
缘 影 像 ， 作 意思 惟 ， 如 是 作 意 当 名 何等 ? BAT! FEAE 
IMMER, LAAT AVES. BRE REARS: 
世尊 ! SF RSS RASA, HRA? BS hea 
REIKEBWEED 善 男子 ! AAA, HJER., AAE? 
DL ELSA AS PARLE, ty Ay ATR. AIR AER? 有 分 别 影 像 
ARPT. AREA 白 佛 言 ， 世尊 ! 诸 昆 外 合 那 三 摩 地 所 
行 影像 ， 彼 与 此 心 ， BEAR? 当 言 无 界 ? HHRMA SME: 
善 男 子 ! BSR. Uh? 由 彼 影 像 唯 是 识 故 。 善 男子 ! 
我 认识 所 缘 ， 唯 识 所 现 故 。 世 尊 ! 若 彼 所 行 影像 ， 即 与 此 心 
fe E. Ba OBR BR? 善 男 子 ! 此 中 无 有 少 法 能 见 
少 法 ; 然 即 此 心 如 是 生 时 ， 即 有 如 是 影像 显现 。 善 男子 ! 如 
Ke, ST, WAAR AA, MARS WIA 
Gh, RAB SA aA AT RA, WOE, FA E 
三 摩 地 所 行 影像 显现 。 世 尊 ! RAR BME, BAS 
PTR, Re DIBA? 善 男 子 ! IPAR! MIAR 
FA, MEKA. AAU EERIE Ea, FEE. 


Tr 


Bodhisattva Maitreya inquired further, *World-Honoured One! If 
those bodhisattvas by their inward contemplation focus continuously 
on the mind, but even then have not yet attained the physical and 


E 


These are also the four kinds of vipa$yana in their proper sequence mentioned in 
the Yogacarabhümi-$àstra (scroll 30): 能 正 思 择 ， 最 极 思 择 ， 周 遍 寻 思 ， 
JE 3i fri] £&. It further states that, by correctly contemplating on the mental objects 
(能 正 思 摆 ) is meant to be able contemplate to the utmost of the individual 
characteristics of things (IE SES PT PE) in regard to the mental sphere of 
puritanical practice (#47 FF% 42), of illustrative skillfulness ( 善 巧 所 缘 境 
界 ), and conditional relation of the activities of untaintedness and defilement 
BRAT REED). 


Z., an archaic term as FJ, also means 认可 . 


oo 
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mental ease, what then should be called all those attention aroused to 
the contemplation?” The Buddha replied, “That is not the attention 
characteristic of Samatha, but rather it is the attention associated with 
clear understanding that is in accord with $amatha." ? “World- 
Honoured One! If bodhisattvas who have not even attained the physical 
and mental ease, they arouse attention to those mental images formed 
of their competent meditations of the principles of the Buddha's 
teaching, and which are the same images to which the inner 
concentration relates to, what should be called of those kinds of 
attention?“ The Buddha said, “That is not the attention concomitant 
with vipasyana, but rather it is the attention associated with clear 
understanding that is in accord with vipasyana.” Bodhisattva Maitreya 
went on and asked, “The path of $amatha and the path of vipasyana, 
should they be said to be the same? or different?" The Buddha replied, 
“They should be said as neither the same nor are different. Why they 
should be said to be not different? Because the conditioned mental 
sphere of vipa$yana is also the dependent object of the mind. Why they 
should be said to be not without difference? Because there are 
differentiated images which are not conditioned (by $amatha)." !? 
Bodhisattva Maitreya inquired further, *World-Honoured One! Those 
mental images formed in vipa$yana to which samadhi relates, those 
(images) and this present state of mind, should the two be said to be 
different? or without difference?" The Buddha answered, “They should 
not be different. How is that so? It's because those mental images are 


? This is the second of the seven kinds of attention aroused to thought according 
to Yogacarabhümi-$astra (scroll 11): The first five kinds—attention (manasi- 
karoti or the mental concomitant as cetana) that are concerned with discerning 
(J fH), clear understanding ( 膀 解 ), forsaking Q3 BE), disciplinary happiness 
(3i 2), examining (观察 ) 一 are merely features of attention that are congruous 
with samatha, but are not the attention of samatha itself. This is because the 
physical ease and mental ease which are universal concomitants that always go 
along with $amatha, are not present. 


10 What initially $amatha does is to guard the mind from distraction so that serenity 
slowly gets under way. When later vipasyana is in force, Samatha is still intact 
and co-exists with it, except that its mind-object is now the mental sphere of 
objects of vipa$yana. In this sense, the mind is referred to the mental sphere of 
vipasyana. The co-existence and contiguity of $amatha-vipa$yana is held 
together by the deep concentrative force of samadhi whose dependent focus is 
also the mental sphere of vipa$yana. Since $amatha and vipasyana share the 
same ground of objects, the two should not be said to be of no difference. But 
since, on standalone basis, samatha focuses on single undifferentiated object 
while vipa$yana takes discriminatory forms as its objects and concepts as 
subjects, the two should not be said to be the same. 
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merely states of consciousness. I say that they are conditioned by states 
of consciousness, manifested only by states of consciousness." 
Bodhisattva Maitreya then asked, "If those mental images formed of 
meditation have no difference from the mind, how then it is possible 
that the mind can still ‘see’ the mind?" The Buddha said, “Herein 
there's nothing of the little phenomena which can 'see' the little 
phenomena, but just when the mind is aroused, there is instantly such 
appearance of the mental images. !! Like the flawless, shiny, and clean 
surface of a mirror, when placing a substance before it, the original 
substance can still be seen. But now I see this image and even think of 
another image that manifests aside from the reflected image of this 
substance, and when the mind is aroused, it is thought that as if this 
mind is different from the manifested image conducted by the 
samadhi.” !? Bodhisattva Maitreya asked, "If those forms and variety 
of objects cognised as images of the mind are the result of beings who 
dwell in on their essential nature ?, are those mental objects likewise 
not different from this mind?" The Buddha replied, "No difference as 
well ! But ignorant beings, owing to their inverted perceptions, are 
making fallible misconstrual, because they cannot truly understand that 
those mental images are just states of consciousness." 


1 The mind cannot ponder on the mind itself just as a mirror cannot reflect to itself. 
From the standpoint of ultimate truth, a connotation implicit in the reply of the 
Buddha is also meant to say that there is truly nothing of such little things that 
can be attained for they all are merely mental appearances, the nature of which 
are stark impermanency and insubstantiality. They arise and cease almost at the 
same instant constantly. It is senseless for one to attach to states of consciousness 
that are as evanescent as tiny mists on your glasses. 


12 The shiny and clean surface of a mirror can be thought of as analogous to the 


pure mind and samadhi, the original substance is comparable to one's inherent 
good nature, and the substance before mirror is comparable to the mental objects 
of vipasyana, for example, meditating on the subject of the body's thirty-two 
kinds of impurity. People cannot discover their primal goodness because the 
mind is befuddled by constant differentiating and conceptualising. All these 
perceived notions are not real, are just manipulations of the mind, are merely the 
work of consciousnesses. 


It can be referred to as the ordinary nature ( 自 性 ) of activities like the karmically 
ineffective five kinds of cognitions. 
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MRM RAHA: HA! BAR SPE EBA? 
EERE: 善 男子 ! 若 相 续 作 意 唯 思 惟 心 相 。 世 尊 ! 
GS SR eae? 善 男子 ! AAEM E E 
Hò. THR! RAE Se eh, BSAA? X 
it) 若 正 思 惟 心 一 境 性 。 世 尊 ! 云 何 心 相 ? 善 男子 ! 谓 三 
摩 地 所 行 ， 有 分 别 影像 ， 昆 钵 舍 那 所 缘 。 世 尊 ! Ze AA PRT ty? 
善 男子 ! 谓 缘 彼 影像 心 ， 奢 摩 他 所 缘 。 世 尊 ! 云 何 心 一 境 性 ? 
善 男 子 ! 谓 通 过 三 摩 地 所 行 影像 ， 唯 是 其 识 ;， 或 通过 此 已 ， 
(REMI. RRR SREB A a: thet! RERSSUVSSS 
he AREAL: 善 男子 ! 略 有 三 种 : 一 者 有 相 昆 钵 舍 那 ， 

HBR IAG AS, SAS AG HS. ZWARE? 

An At EE — BESTT, AA RAR ELSA AS. Ze fry RR EE SK 
舍 那 ? FASWN ERSAT- IE, Aah T d 
EREEREER. AARRE? uH m ORAE, 
WA RT NE, Aare eS mI, ES EEE A 
3n. 

AREORA: 世尊 ! ERRENA RE? 佛 告 慈 氏 
EME 善 男 子 ! 即 由 随 彼 无 问心 故 ， 当 知 此 中 亦 有 三 种 ， 
(on UM 种 奢 摩 他 故 。 
RAW, A 25. xx. ROSH, 448 — MA EM 
ek ia oo EIE ESM, 1 
AD RIES Eh. SAGAR. BBR Bh. BASH? 
BABA RES EASA? Hh eRe: 善 男子 ! 
Fi oe ERECT AZ. TRA, «ASS eh. BAE 
3. ARER BEM. RSE EAN EATS. PE 
TH. BRIAR ARS, TES ih, BAER, 
BUE UK AAS, uk DUT Ee Mea, BKIT, RW 
ERMA, BRASH TELS WEERA E ELSA 
IB, BANGLE. ELSA AL Mais cee 
EM, ER Ht IE AT E ie A AR HE RE St 
HAER Bu HHSC Mie ITE ERE. 
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Bodhisattva Maitreya asked again, *World-Honoured One! In 
what ways should be said of bodhisattvas who solely practise 
vipasyana?” The Buddha replied, “If it is by way of continuously 
giving attention to only contemplating on the mental objects of 
subjects.” 14 "World-Honoured One! In what ways should be said of 
bodhisattvas who practise solely $amatha?" asked Bodhisattva 
Maitreya. The Buddha replied, “If it is by continuously giving attention 
to only meditate on the mind, without any intermission.” “World- 
Honoured One! In what ways should be said of the bodhisattva to have 
samatha and vipa$yana in unification and both operate along with one 
another?" The Buddha replied, “If it is by correctly meditating with the 
one-pointedness of mind in predominance.” Bodhisattva Maitreya 
asked, *World-Honoured One! What is meant by objects of the mind?" 
The Buddha answered, “It is the differentiated images acted upon by 
samadhi, and to which vipa$yana is conditioning.” Bodhisattva 
Maitreya continued, *What is meant by a mind in contiguity without 
any interruptions?” “It is a state of mind focusing on the predetermined 
object in which $amatha is conditioning", answered the Buddha. 
Bodhisattva Maitreya went on, *World-Honoured One! What is meant 
by the one-pointedness of mind?" The Buddha answered, “It is by 
clearly understanding that those images to which samadhi relates are 
none other than just states of consciousness, and having comprehended 
as such thereby to meditate on the reality of suchness (of all 
phenomena)" 5 Bodhisattva Maitreya inquired further, “World- 
Honoured! How many kinds of vipasyana are there?" The Buddha 
answered, "Generally there are three kinds. First is the “Objects- 
Discriminative vipa$yana'. Second is the ‘Investigative vipasyana’. 
Third is the ‘Deliberative vipa$yana'. What is Objects-Discriminative 
vipasyana? It is the meditation purely by contemplating on 
differentiated mental images to which samadhi relates. What is 
Investigative vipasyana? It is the meditation by applying wisdom and 
by dedicating attentive contemplation all over to all those principles 
that which are not yet clearly understood, for the clear understanding 
of them. What is Deliberative vipasyana? It is the meditation through 
arousing attention to the analytic contemplation of all those principles 
which have been well-comprehended through the prevalent wisdom, 


14 Herein is referring to the four kinds of vipasyana in their proper order as have 
been explained in the footnote earlier on. 

5 [如 性 ] : 诸 法 之 真如 实 性 。”Suchness”， the true nature or reality of all 
phenomenal states. 
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for the skilful realisation of ultimate deliverance." !6 


Bodhisattva Maitreya asked again, *World-Honoured One! How 
many kinds of $amatha are there?" The Buddha said, “By merely 
following the mind uninterruptedly in contiguity, it should be known 
that there are also of three kinds. "7 Also, there are eight kinds, having 
one kind of $amatha in each of them, namely from the first stage of 
dhyana (meditative absorption) up to the (fourth) dhyana at the sphere 
of neither-perception-nor-nonperception. Then again, there are also 
four kinds, each of them having its own $amatha, namely the four 
Infinitudes of loving-kindness, compassion, altruistic joy, and 
equanimity.” Bodhisattva Maitreya then said to the Buddha, “World- 
Honoured One! You have mentioned about $amatha and vipasyana 
being in concordance with the doctrinal teaching, and also mentioned 
about Samatha and vipa$yana being not in line with the doctrinal 
teaching. What exactly are they differently about?" The Buddha said, 
“If the bodhisattvas, by following the doctrinal instructions they had 
received previously, attain $amatha-vipa$yana in respect of the 
meanings they pondered over in mental appearances, it is. known as 
samatha and vipasyana in concordance with the doctrinal teaching. If 
the bodhisattvas, needless to follow he doctrinal instructions they had 
received previously, so that to meditate upon them through their mental 
appearances, but instead they follow the instructional admonitions and 
teachings of others, and to base on whose instructive definitions to 


16 The three kinds can be further explained in brief here. (1) Objects-Discriminative 
vipasyana: refers to meditation that is without weighing in with questions, 
without quantifying, without scrutinising and analysing, but the mind is only 
temporarily skimming over the dharma principles that one has heard or was 
instructed previously. The mind may still be loitering around between truths and 
falseness, between that school and my school, or not the words of the Buddha 
but those of ours are. This run-through of the mental appearances are the grosser 
form of meditation, are shallow, are still differentiated. (2) Investigative 
vipasyana: refers to meditation in which one dwells in concentrated on inquiring 
and examining the subject principles in the mind, pondering deeply over them, 
making comparisons and drawing inferences, analysing and arriving at wise 
decisions and correct answers. This is not yet subtle in essence but only much 
less gross than the first kind. (3) Deliberative vipasyana: refers to meditation in 
which the practitioners more deeply and thoroughly analyse and deliberate on 
those doctrinal principles until they penetrate to the subtleties and realising the 
ultimate truths from those principles. This is the most subtle form of analytical 
meditation. 

The names of three kinds of $amatha are not herein defined, but they should be 
understood to be the concomitants of the three kinds of vipasyana that are 
mentioned earlier on. In Yogacarabhiimi-sastra [No. 1579, scroll 30, 0451b13], 
the three are mentioned as 随 相 行 、 随 寻思 行 、 随 伺 察 行 昆 钵 舍 那 . 
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attain Samatha and vipa$yana—namely, meditating on the lividness, 
festering, and so on (of a dead body), on all mental formations as in a 
state of incessant change, on unsatisfactoriness in all those mental 
events, on selflessness of all phenomena !? , on also nirvana as ultimate 
tranquillity—such kinds of Samatha-vipasyana are called $amatha and 
vipa$yana not in accord with the doctrinal teaching. Because the 
bodhisattvas practise in concordance with the doctrinal teaching to 
attain Samatha and vipa$yana, I therefore define those doctrine- 
adherent practising bodhisattvas as being of sharp faculties. Because of 
having not practising in line with the doctrinal teaching to attain 
$amatha and vipa$yana, I therefore define those faith-following 
bodhisattvas as being of dull faculties." 


ARTE EAE: 世尊 ! CORR Sh. BAE 
那 ， 复 诊 缘 总 法 奢 摩 他 、 昆 钵 舍 那 。 云 何 名 为 缘 别 法 奢 摩 他 、 
ELSA HB? 云 何 复 名 缘 总 法 奢 摩 他 、 昆 钴 舍 那 ? Db RAR 
WEE. 善 男子 ! 若 诸 著 萨 缘 於 各 别 契 经 等 法 ， 於 如 所 受 、 
TMEV (EF RE ELSA, AL RA th. BAER. 
Gite eA URRE, RA-H. iB. —2. —ÓA 
作 意 思 惟 ， 此 一 切 法 ， 随 顺 真 如 ， 趣 向 真如 ， 莉 入 真如 ， 随 
顺 著 提 ， 随 顺 涅 罗 ， 随 顺 转 依 ， 及 趣 向 彼 ， 若 临 入 彼 ， 此 一 
切 法 ， 宣 讼 无量 无 数 善 法 。 如 是 思 惟 修 奢 摩 他 、 BER a AD 
Fe RAIA Eh, ELSA AS. PARE RA: 世尊 ! 
WU AR) ABIES Sh, BAER, ARARE BETA. BR 
AEM, Maa ARIS E, BAER. BARNA 
HFR BAER? AKA. ELSA HR? 
BRYA BAIS Eh. BAER? 佛 告 兹 氏 营 芋 日 : 
善 男子 ! 若 缘 各 别 契 经 ， 乃 至 各 别论 义 ， 为 一 围 等 作 意思 惟 ， 
当知 是 名 缘 小 总 法 奢 摩 他 、 昆 钵 舍 那 。 若 缘 帮 至 所 受 、 所 有 思 
HRE, ASE RIE, JERS, BECKS 
VE ER. ELSA A. FRR UREA, MAS, 
dE figi T XXHIBR Y, ARIS ERE, DERZ. Bm 
思 ， 当 知 是 名 缘 无 量 总 法 奢 摩 他 、 昆 钵 舍 那 。 


18 The three marks of all phenomenal existences (dharmamudra trilaksanà). 
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Bodhisattva Maitreya then inquired, “World-Honoured One! You 
have mentioned $amatha and vipasyana in dependence on dharma 
principles on distinct basis, and have also mentioned samatha and 
vipa$yana in dependence on dharma principles on a holistic basis. 
What do they mean?” The Buddha replied, “If those bodhisattvas 
contemplate to practise Samatha-vipasyana based on the principles they 
received from separate canonical scriptures, it is called Samatha and 
vipasyana in dependence on dharma principles on a distinct basis. If 
those bodhisattvas contemplate to practise $amatha-vipa$yana by 
relying on all the canonical doctrines, gather them into one single group, 
one single cluster, one single division, one single assemblage !?, 
contemplate attentively that all these doctrinal teachings are following 
in accord with true thusness, trending toward true thusness, verging on 
true thusness; are following conformably with bodhi, following 
conformably with nirvana, following conformably with transformation 
20, trending toward them, and when coming nearer to them, meditate 


1? Hán explains that the descriptions vary but they all have the common meaning. 
‘One single group’ denotes contemplating without differentiation all principles 
in the twelve genres of the canonical scriptures, in disregard to whether they are 
of physical or mental. ‘One single cluster’ denotes contemplating 
undifferentiatedly in regard to matter aggregate and mental aggregates, 
respectively, For example, not distinguishing matter as twelve bases and 
eighteen elements, not distinguishing feeling aggregate in terms of three kinds, 
five kinds, and so on. ‘One single division’ denotes contemplating without 
differentiation in terms of one single unit of the lower region of five kinds of 
fetter (sensual desires, repulsion, attached view of self, ceremonial-cum- 
extreme-ascetic practices, and doubt) and the upper region of five kinds of fetter 
(passion for fine-materiality, passion for immateriality, conceit, unsettledness, 
and ignorance). ‘One single assemblage’ denotes contemplating 
undifferentiatedly in terms of materiality and mentality as to the four great 
primary elements and the four mental aggregates, respectively, as they are 
mutually dependent on one another. The rationale for gathering the different 
principles into a unitary construct and to contemplate undifferentiatedly on them 
is because they all demonstrate the commonality of the three marks of all 
phenomenal existence. All sorts of conceptual differentiation are invariably the 
results of an attached view of self and egoism (satkaya-drsti) Cf. HAY: (Hi 
(nS mA RO) PB: 科学 出 版 社 纽约 公司 , 2006, p. 3391. 

Venerable Chángbó explains that bodhi is wisdom acquired from enlightenment, 
which encompasses various kinds of transcendental wisdom, all of which are 
conditioned fruition attained through meditation. As for nirvana, of three kinds, 
is a truly untainted realm, an unconditioned fruition attained through bodhi 
(awakening or enlightenment). ‘Transformation’ from a defiling basis (a$raya- 
paravrtti) refers to the conversion of noetic hindrance (所 知 障 ) into bodhi, and 
the conversion of hindrance of defilements (XIP) into nirvana, by which one 
attains the fruition of dharmakaya (EA). Cf. 释 常 柏 :《 瑜 伽 师 地 论 科 句 披 寻 
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herein that all these doctrinal principles proclaim innumerable virtuous 
principles, and so by meditating in this way it is called Samatha and 
vipa$yana in dependence on dharma principles on a holistic basis." 
Bodhisattva Maitreya asked again, “World-Honoured One! You have 
mentioned about $amatha-vipa$yana in relation to dharma principles 
from a small holistic perspective, also have mentioned about $amatha- 
vipasyana in relation to dharma principles on a great holistic basis, as 
well as on an illimitable holistic basis. What are the meanings for 
these?" The Buddha said, “If attentive contemplation is focused on 
separate scriptural discourses or separate tenets of the Vinaya and 
Abhidharma, within the predetermined single group and so forth, it is 
called Samatha-vipasyana in relation to dharma principles from a small 
holistic perspective. If bodhisattvas' attentive contemplation is focused 
on particular scriptural discourses and so on that they have received, 
within the predetermined single group and so forth, by not 
contemplating them separately (but collectively), it is called Samatha- 
vipa$yana in relation to dharma principles from a great holistic 
perspective. If bodhisattvas do not base on what they have received to 
perform meditation, but instead base on the Tathagata's innumerable 
teachings, the innumerable phrases of the Tathagata's sermons, the 
innumerable consequential wisdom by which they are illuminated ?!, 
to arise attention to meditate within the predetermined single group and 
so on, it is called Samatha-vipasyana in relation to dharma principles 
on an illimitable holistic basis. 


HL) mnn. <http://www.mahabodhi.org/yoga/cb/>. The subject matter of 
dharmakaya is briefly described in the next Buddha's reply and in Chapter 7, 
and in more detail in Chapter 8. 

According to Venerable YánPéi, the illimitable holistic practice of Samatha- 
vipasyana is wisdom-based. The contents of the mental realm of meditation are 
not limited by all what one has heard, read, and contemplated of them. The 
nature and scope of the contents can go farther beyond that, and hence it is called 
‘illimitable’. He explains that it is respectively the unhindered understanding of 
definitive meanings (3&), unhindered understanding of fundamental principles 


21 


(法 ), and unhindered understanding of descriptive terms ( Bf) that can 
successfully relate to the Tathagata's innumerable teachings, the innumerable 
phrases of the Tathagata's sermons, the innumerable consequential wisdom that 
illuminates. Cf. BEBO: (MER ARIE) Sede: 天 华 出 版 社 , 1999, p.331. 
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Bodhisattva Maitreya then inquired, *World-Honoured One! In 
what ways the bodhisattvas are said to have attained Samatha and 
vipasyana dependent on dharma principles on a holistic basis?" The 
Buddha said, "It is on five conditional basis that they have so attained. 
The first is, during meditation, contemplating in every single moment 
the melting down all those dependent states that are conditioned by the 
crude heavy factors ?. Second is by staying aloof from all the diverse 
thoughts and experiences the spiritual joy of reality by detachment. 
Third is by the clear understanding of the immeasurable light of truth, 
which is universally indiscriminate. Fourth is by way of all what ought 
to be done have to be performed to their spiritual perfection 
corresponding with constituents of purity and mental objects of non- 
discrimination, and which stays perpetual at the forefront of mind. Fifth 
is by (cultivation stages as) the excellent wondrous conditions that are 
productive to the consequent transformation in order dharmakaya (the 
spiritual embodiment of truth) can be brought to fulfilment and 


22 The ‘crude heavy factors’ refers to the hindrance of defilements and acquired 
noetic hindrance seated deeply in the seeds-like potentialities of consciousness 
which are inherited since time immemorial, that continues to habituate oneself, 
modifying and strengthening themselves. When the bodhisattvas eventually are 
able to eliminate the twofold hindrances by way of the first holistic measure, 
they attain the first stage of utmost joy (pramuditabhimi) (欢喜 地 ). When the 
bodhisattvas become detached from all sorts of rhetorical figures of speech and 
discriminating thoughts, their concentrative minds are consistently quiescent 
and dwell fixed in the joy of detachment, they are said to have attained the 
second stage of freedom from defilements (vimalabhümi) ( 离 垢 地 ). Through 
their unhindered wisdom, the bodhisattvas understand the boundless loads of 
principles and their definitive meanings, comprehend the complementarity and 
indiscriminate equality of all doctrines, and do not resort to efforts but let 
functional differentiations to rest in favour of an unprompted contemplation 
guided by sound, wise views. This is the attainment of the third stage of radiance 
(prabhakaribhimi) ( $& 26 Hh). The bodhisattvas, through ardent thriving, 
constantly and unfailingly remember the need for perfection in spiritual 
purification and exhibit the wisdom of non-discrimination. With their minds so 
unwaveringly perpetuated in this way, they are said to have attained the eighth 
stage of unshakeableness (acalabhümi) (不 动 地 ). In order to accomplish the 
dharmakaya and fulfill its perfection, it necessitates in the bodhisattvas an 
unsatisfiable attitude and indomitable drive in practice as the basis towards the 
aim of Buddha-hood. The level of wisdom acquired through this practice 
corresponds to the ninth stage of excellent wisdom (sàdhumatibhümi) (35 2x Hh). 
Cf. 释 常 柏 :《 瑜 伽 师 地 论 科 句 披 寻 记 》 讲 记 . 
<http://www.mahabodhi.org/yoga/cb/>. 
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perfection. 3 Bodhisattva Maitreya inquired again, ““World-Honoured 
One! In this Samatha and vipa$yana in dependence on dharma 
principles on a holistic basis, whence is to be known as comprehension, 
and whence is to be known as attainment?" The Buddha said, 
“Beginning from the first stage of utmost joy onward is called 
comprehension. From the third stage of radiance onward is called 
attainment. ^ When the resolved bodhisattvas in the preliminary 
phases also pay their attention in pursuit of this learning, and although 
they have not yet deserved acclaim (as those in the ten stages of 
practice), they should not slack off and abandon it altogether.” 
Bodhisattva Maitreya continued asking, *World-Honoured One! With 
respect to Samatha-vipa$yana, what does it mean by samadhi with 
initial application of mind and with sustained deliberation? What does 
it mean by samadhi without initial application of mind but with only 
sustained deliberation? What does it mean by samadhi without both the 
initial application of mind and sustained deliberation?” The Buddha 
replied, "If, in regard to the mental appearances of one’s initial 
application of mind and sustained deliberation, there are rough but 
distinct pattern of mental reception and examination of them in the 
course of $amatha-vipa$yana, it is called samadhi with the initial 
application of mind and with sustained deliberation. If, in regard to 
those mental appearances, there are no rough and distinct pattern of 
mental reception and examining of them, but there are minute level of 


23 The Mahayana-samgraha-sastra outlines five kinds of practices as necessary 
condition for attaining the aforesaid respective five kinds of $amatha-vipa$yana 
based on the holistic approach, namely by (1) aggregating ( 42 44 12): 
comprehending that the inherent nature and differences of things are not to lay 
hold of, for the nature of true thusness is uniformly all-pervasive, and thus 
aggregating of the different teachings; (2) formlessness ( f% 4H 1% ): 
comprehending that the nature of ultimate reality is beyond names, themes, 
words and differentiated conceptualisations, and hence meditation is so disposed 
towards indiscrimination of mental appearances; (3) efforts-waiver (无 功用 修 ): 
by not having recourse to mental exertion but simply letting right views and 
spontaneity rise to preponderance; (4) thriving (il E.A): the bodhisattvas thrive 
zealously for perfection in their spiritual practices, are never mean with 
forsaking all their possessions; (5) unquenchableness (不 知足 修 ): due to their 
unshakeable faith, the bodhisattvas are not weary or letting up of their practices 
no matter how hard they are or how well they have already advanced in the 
spiritual path. Cf. (ti Kea) KIEJ, No. 1594 [0145c29]. 

24 Tt means from the first stage of utmost joy and from the third stage of radiance, 
respectively, to the stage of Buddha-hood. 
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bright thought * in reception and examination in the course of 
Samatha-vipasyana, it is called samadhi without initial application of 
mind but with only sustained deliberation. If, in regard to all those 
mental appearances, there are no giving of attention, recognition, and 
examination of them at all in the course of Samatha-vipasyana, it is 
called samadhi without both the initial application of mind and 
sustained deliberation. Also, if there’s a seeking for Samatha and 
vipasyana, it is a samadhi with both the initial application of mind and 
sustained deliberation. If there’s a deep and subtle analysis in the 
course of Samatha-vipasyana, it is called samadhi without the initial 
application of mind but with only sustained deliberation. If it is 
$amatha-vipa$yana performed in relation to dharma principles on a 
holistic basis, it is called samadhi without both the initial application 
of mind and sustained deliberation.” 

Bodhisattva Maitreya then inquired, “World-Honoured One! What 
are the signs of quietening? The signs of lifting? The signs of letting- 
go?" The Buddha replied, "If the mind is unsettled, or fear of 
unsettledness (auddhatya), then by raising the attention to those 
loathsome things, or by focusing one’s attention to a mind 
uninterruptedly in contiguity, they are known as the signs of quietening. 
If the mind is slothful, or fear of sloth (styana), thereupon by raising 
the attention to those gratifying things, or to their mental appearances, 
they are known as the signs of lifting. If one’s mind is contaminated by 
the aforesaid two concomitants of defilement when practising solely 
path of Samatha, or practising solely path of vipasyana, or practising 
both in operation with one another, then all those arousing of attention 
by way of simply exerting no effort and by letting the mind flows in 
accordance with spontaneity, they are known as the signs of letting-go.” 

Bodhisattva Maitreya asked again, “World-Honoured One! Those 
bodhisattvas in practising Samatha-vipasyana, know the doctrines and 
meanings thereof. What does it mean by knowing the doctrines? 
Knowing the meanings?” The Buddha said, "Those bodhisattvas know 
the doctrines in five ways: knowing by names-terminologies, knowing 
by clauses-sentences, knowing by statements, knowing by the 
distinctness and the totality of them. What are names-terminologies? 
These are referring to the provisionally, conveniently defined 


?5 微细 彼 光 明 念 : The phrase can have different interpretations. (1) the minute 
bright thought ; (2) light is portrayed as a metaphor for those doctrinal principles 
with which one was instructed and not forgetting them. Thus, it is rendered as 
‘the subtle mindfulness of the principles’; (3) the subtle level of thought. The 
third seems to be a better fitting in this context. 
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conceptual notions of inherent nature in all the teachings concerning 
defilement and untaintedness. What are clauses-sentences? These are 
referring to the collective arrangement of terms, based on which one 
readily proclaim the meanings in the teachings of defilement and 
untaintedness. What are statements? These are writings upon which the 
preceding two are based. What is knowing by way of distinctness? It 
refers to the arousing of attention in response to the separate mental 
objects. What is knowing by way of summational totality? It refers to 
the attention that is given in relation to summation of the whole * taken 
as mental object. In this way, all are synopsized into one known as 
understanding of the doctrines. It is therefore called the bodhisattvas? 
understanding of doctrines. 


善 男 子 ! Iit EHET ARR: Gu A as TE, 
二 者 知 如 所 有 性 ， 三 者 知 能 取 义 ， 四 者 知 所 取 义 ， 五 者 知 建立 
ET, 六 者 知 受 用 义 ， 者 知 颠倒 义 ， 八 者 知 无 倒 义 ， 九 者 知 
杂 染 义 ， 十 者 知 清 泽 义 。 善 男子 ! BPA. TAR 
BES, MPA WM mae, LALA AHE: wo Baa, 
六 数 内 处 、 六 数 外 处 ， 如 是 一 切 。 如 所 有 性 者 ， icis 
泽 法 中 ， 所 有 真如 ， 是 名 此 中 如 所 有 性 。 此 复 七 种 : 
Pisin, BORE. MAHA, BW, "i 
fna FRB RE RE. SA SU, BH— U)4T EXE ATE. 
SSA, MRAR. TAT ON, RRA 
Una Se SE a NA SUSU, B HH d AT ER at YR Bea. dnd 
IETI RUD, BER PP RED BE i ， 当知 此 中 由 流转 真如 、 安 立 
真如 、 人 平等 平等 。 由 相 真如 、 了 别 真 
如 故 ， 一 切 诸 法 平等 平等 。 由 清 泽 真 如 故 , DSHS. A 
AEE He. BOYS E EE 提 ， 平 等 平等 。 由 正 行 真 如 故 ， 
EEA, AREER, AER, 所 摄 受 慧 平 等 平等 。 

FERS, FAN ABR, Ao. By am, 及 诸 心 法 。 所 
取 闵 者 ， 谓 外 六 处 ， 又 能 取 义 ， 亦 所 取 义 。 建 立 义 者 ， 谓 髓 
世界 於 中 可 得 建立 一 切 诸 有 情 界 。 谓 一 村 田 ， 若 百村 田 ， 若 
千村 田 ， 若 百 千村 田 ; R-RE, kA, EF, £ 
此 百 千 ; RERI, EA, EF, ALAF; 或 一 四 大 洲 ， 
KA, WEF, SAF; R-DTEA, IA, Wt, Ae 


?6 It’s because one has comprehended the veridical truths of the nature of all 
phenomena, and the all-pervasiveness and uniformity of all doctrinal principles. 
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BH. R-PTHA, WA, EF, SKA: 或 一 三 干 大 
TER, UA, EF, GET: SCHR, AHR, JU 
THIR, BEATA RIER CA, BUTER UU 
ml c 
Lace 3/1 LL FE o 受用 闵 者 ， 谓 我 所 褒 诸 有 情 类 ， 为 受用 
W WAR., WIRA. aa Biy fE n. RARR, 

想 倒 、 心 倒 、 见 倒 ; wA, KRE ERAR, B 
fil, GUS). ABA, MEIE, AR, ERR. 

杂 染 义 者 ， 谓 三 界 中 三 种 杂 染 : TEER 业 杂 染 
SAR. AFRA GAMES, PTA AER ge 
分 法 。 善 男子 ! Wee, BA Us. 


o 


As regards meanings, the bodhisattvas know them fully by ten 
types of characters. First, they know the characteristic of limits. Second, 
they know the characteristic of suchness. Third, they know the meaning 
of cognisable and graspable subjectivity (grāhaka). Fourth, they know 
the meaning of cognised objectivity (grāhya). Fifth, they know the 
meaning of formation. Sixth, they know the meaning of experiencing 
(bhogah). Seventh, they know the meaning of perversion. Eighth, they 
know the meaning of absence of faults. Ninth, they know the meaning 
of adulterated moral infections. Tenth, they know the meaning of purity. 
The characteristic of limits refers to the bounds in all the distinct 
categories of those phenomena of moral infections and purities such as 
the five aggregates, six subjective bases, six objective bases, and all 
others as such. The characteristic of suchness refers to the true thusness 
that is intrinsic to all the phenomena of defilement and purity ?". Of this 
there are seven kinds. First is the suchness of cyclicality, and this refers 
to the absence of the identity of antero-posteriority order with respect 
to all activities 28. Second is the suchness of true character, and this 
refers to the nature of selflessness of beings and the nature of 


27 All tainted and untainted phenomenal existences have their own rationality of 
inherent natures, and which are universally true and unchanged reality. 

28 There can be few explanations. (1) cycle refers to the endless round of birth and 
death, the journey to which is driven by ever-increasing karma-volitions of 
being’s own creations. In view of the cumulative and continuity aspect of causes 
and resultants, it is impossible to identify the order of antero-posteriority of the 
maturity of karma-volitions. (2) cycle refers the unstopping cycle of thought, 
within which are the swift continuous arising and falling away of mind-moments, 
and so it is said that all mental activities are not deterministic of their order series 
of antero-posteriority. The first explanation is seen as more relevant. 
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essencelessness of phenomenal states, with respect to all things ??. 
Third is the suchness of discernment which means that all activities are 
attributed to the nature of consciousness *°. Fourth is the suchness of 
establishing, and this refers to those kinds of suffering which I have 
mentioned in the noble truths 31. Fifth is the suchness of faulty acts, and 
this refers to those accumulations I have mentioned in the noble truths 
32. Sixth is the suchness of untaintedness, and this refers to those 
extinguishing of suffering I have mentioned in the noble truths 33. 
Seventh is the suchness of right cultivation, which refers to the those 
paths I have mentioned in the noble truths ?^. It should be known that 
the suchness of cyclicality, the suchness of establishing, and the 
suchness of faulty acts, they are equal in respect of all sentient beings 
5. By virtue of the suchness of true character and the suchness of 
discernment, all doctrinal principles are treated as equal 36. By virtue 


29 <All things’ refers to all those conditional and unconditional things in general. 
Phenomenal states refer to the five aggregates, twelve bases, etc. 
9? *Consciousness' is a generic term used which also mean mentalities, is referred 
to the four mental aggregates, without which cognition and discernment of all 
externalities do not happen. 
The eight kinds of suffering are set up and defined as: birth, decrepitude and 
infirmity, demise, sorrowfulness, association with whomsoever and whatsoever 
one dislikes, parting from whomsoever and whatsoever one pleases, happenings 
and outcomes not in accordance with one's wishes, and the constant blazing of 
five aggregates which subject one to their bondages. 
The various causes of one's suffering are attributable to the roots of greed, 
aversion and delusion, coming under the rubric of craving. As in the twelve-fold 
dependent origination, the feeling of craving conditions clinging. Because of 
one's attachment causing strong reactions to things, karma-volitions are created 
and accumulated which influence the destiny of one's next existence. 
Wherever the cravings that have aroused and stayed at, it is exactly where they 
should be forsaken and extinguished. 
Those paths which lead to the complete extinction of all that is sufferings, is 
referred to four applications of mindfulness (smrtyupasthana), the four right 
strivings (catvari prahanani), the four basis of accomplishment (rddhipada), the 
five spiritual faculties (paficendriyani), the five spiritual powers (paficabalani), 
the seven-fold factors of enlightenment (saptabodhyangani), the eightfold truths 
(astamarga) — collectively known as the thirty-seven requisites of enlightenment 
or saptatrimsadbodhi-paksikadharma) — includes also the ten kinds of perfection 
(dasaparamita) 
All that is suffering as distresses and so on, is owing to the faulty acts, and karma- 
volitions produced therefrom, binding all worldlings to the never-ending cycle 
of birth. Hence, the three suchnesses apply equally to all sentient beings. 
The principles of no-self and the insubstantiality of all phenomena are 
instructions about the understanding of the nature of emptiness. Such wisdom 
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33 
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of the suchness of untaintedness, all the attainments of bodhi by 
sravakas, by pratyekabuddhapudgalas and by unsurpassed perfect 
enlightenment, are treated as equal. As for the suchness of right 
cultivation, it is on this ground that the wisdom gained by listening to 
or reading the orthodox principles and by the practice of Samatha- 
vipasyana on a holistic method, are treated as equal 37. 

The meaning of cognisable and graspable subjectivity refers to the 
internal five physical bases, mind, ideation, states of consciousness, 
and all those mental concomitants. The meaning of cognised 
objectivity refers to the external six gross bases, which have both the 
cognisable and cognised functionalities **. The meaning of formation 
refers to the physical world wherein it makes possible the forming of 
the realms of all sentient beings. That can mean one village's farmland, 
one hundred farmlands, one thousand farmlands, one hundred thousand 
farmlands; or one vast land to the shore, a hundred, a thousand, a 
hundred thousand of them; or one continent of Jambudvipa, a hundred, 
a thousand, a hundred thousand of them; or one grouping of the four 
great continents, a hundred, a thousand, or a hundred thousand of them; 
or a small chiliocosm consisting of a thousandfold world-system ??, a 
hundred, a thousand, a hundred thousand of them; or a middling 
dichiliocosm consisting of a thousand chiliocosms of small world- 
systems, a hundred, a thousand, or a hundred thousand of them; or a 
great trichiliocosm consisting of a thousand middling dichiliocosms of 
world-systems, a hundred, a thousand, or a hundred thousand of them; 
or one koti (ten millions), a hundred, a thousand, or a hundred thousand 
of them; or such zillion untold (of a great trichiliocosm), a hundred, a 
thousand, or a hundred thousand of them; or the cosmos of three 
thousandfold the great trichiliocosm of world-systems, hundreds of 
thousands of them incalculable as numerous motes of dusts—all are in 
countless physical worlds in the ten directions of space. The meaning 


as to selflessness and insubstantiality, therefore apply equally to all doctrines in 
comprehending the notion of ‘emptiness’. 

37 Although in terms of bodhi, as enlightenment and wisdom gained, are the same 
for the three categories of saints, however, as we shall see in Chapter 8 which 
own deals with accomplishments of a Buddha, the attainment of dharmakaya is 
exclusively province of the Tathagata. The other two categories of saints are 
accomplished with a body that is emancipated but which is not called 
dharmakaya. 

38 The six external gross bases of visible object, sound, and so on also function as 
conditioning sources to the successive manifestations of five-sense-door 
adverting consciousness, the five cognitive consciousnesses, mind-elements, 
and mind-consciousness-elements. 

3 Tt is thought as the equivalent of a thousandfold solar system. 
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of experiencing is what I refer to as the acquiring of the material 
possessions by those living beings for their keeping, use or enjoyment. 
The meaning of perversion refers to those individual interpretations of 
cognisable subjectivity and cognised objectivity, based upon which 
one reckons the impermanent to be permanent, with perception at fault, 
mind at fault, and views at fault; likewise reckoning the distressful and 
painful to be pleasant, the impure to be pure, the essencelessness of self 
to be self, with perception downwardly wrong, mind are downwardly 
wrong, views are downwardly wrong *°. The meaning of the absence 
of faults is just the opposite of the foregoing and it can overcome it, 
and so should be known of its character. The meaning of adulterated 
moral infections refers to three kinds of moral infection in the three 
spheres of the mundane world. First is the moral infection of 
defilements. Second is the moral infection of actions. Third is the moral 
infection of birth. The meaning of purity refers to all those separate 
principles leading to enlightenment *!, to be free from these three kinds 
of moral infection. Thus the ten types should be known as universally 
inclusive of all meanings." 


复 次 善 TI LLLI 由 能 了 知 五 种 义 故 ， 名 为 知 闵 。 
何等 五 义 ? 一 者 遍 知 事 。 遍 知 义 。 三 者 遍 知 因 。 四 者 得 
遍 知 果 。 五 者 於 此 党 了 。 善 男子 ! 此 中 遍 知事 者 ， 当 知 即 是 
一 切 所 知 : 请 或 诸 黎 ， 或 诸 内 处 ， 或 诸 外 处 ， 如 是 一 切 。 
遍 知 义 者 ， 旋 至 所 有 品类 差别 所 应 知 境 ， 谓 世俗 故 ， 或 膀 义 
WM, BINA, BAA, fie, ik, RE, RE. RIX 
相 故 ， 或 如 病 等 故 ， 或 苦 集 等 故 ， 或 真如 、 实 际 、 法 界 等 故 ， 
或 广 略 故 ， 或 一 向 记 故 ， 或 分 别 记 故 ， 或 反问 记 故 ， 或 置 记 
故 ， 或 隐 密 故 ， 或 显 了 故 ， 如 是 等 类 ， 当 知 一 切 名 遍 知 义 。 
言 遍 知 因 者 ， 和 当知 即 是 能 取 前 二 车 提 分 法 ， 所 谓 念 住 或 正 断 
A. Bm RS, AER KEAN, RAR H ake 
mR, MEAT A. UNRATE. ASE, TE TE PTA 
功德 ， 人 於 彼 作证 。 於 此 尝 了 者 ， 谓 即 於 此 作证 法 中 ， 诸 解 脸 
智 ， Ji Za fi ift s 宣扬 、 开 示 。 $ PT! 如 是 五 义 ， dé x d 
一 切 诸 义 。 


^9 The four kinds of perversions. 
^! It refers to the thirty-seven branches of requisites of enlightenment 
(saptatrimsadbodhi-paksikadharma). 
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The Buddha continued, "The bodhisattvas, because they fully 
understand the five aspects of meanings, are said as knowing meaning. 
What are the five meanings? First is having the total knowledge 
pertaining to phenomena. Second is the total knowledge with regard to 
significations. Third is the total knowledge with regard to causes. 
Fourth is the total knowledge with regard to fruitions. Fifth is 
awakened comprehension of all of these. Herein the total knowledge 
pertaining to phenomena is regarding all that which has been known, 
namely the aggregates, the internal sense-bases, the external object- 
bases, and all those others. The total knowledge regarding 
significations refers to the domains that ought to be known with regard 
to all those distinctions between the different categories, which are: 
mundane practices; ultimate truth; merits of virtues; faults ^; 
conditions; periods 9; arising, existing, and marks of disintegration; all 
those sicknesses; truths of suffering-causes and so on; suchnesses, 
realities to their utmost, and dharma-realm ^^; details and concisenesses; 
definite answering, discrete answering, answering by counter-asking, 
refuse answering ^, the covert, the explicit, and so forth like all these, 
should be understood as to mean knowing the significations. What is 
said of the total knowledge with regard to causes, should be understood 
as referring to the branches of requisites of enlightenment, which are 
to be practised from the aforementioned two aspects ^6, namely the 


4 Although faults are boundless, for purpose of analytic meditation they are 
subsumed under the categories of defilements, actions, and birth as mentioned 
previously. Apart from this, it includes also the ten faulty deeds, and the five 
karmically heaviest sins (patricide, matricide, killing an Arhat, shedding the 
blood of a Buddha, sowing discord in the monastic community). 
Conditions refer not only to causes and conditioning states, but also their 
relationship to dependent and conditioned states. Periods are concerned with the 
three timeframes of past, present, and future. 
44 The word ‘dharma’ refers to those principles (the thirty-seven requisites of 
enlightenment, and so on). The word ‘realm’ (or sphere, domain, province, field) 
connotes the basal cause or conditioning background of those superb teachings. 
The term ‘dharma-realm’ (法 界 ) in this context indicates those core principles 
intending for the realisation of spiritual purification and enlightenment, 
presenting as the causal factors in terms of ultimate truths like the nature of non- 
originalness, emptiness, true thusness, and so on. 
To answer by counter-asking the questioner refers to particularly when there’s 
need to clarify ambiguities that come with the questions instead of answering 
directly. By refusing to answer is because the questions themselves are starkly 
meaningless. 
46 This statement also implies that the first two kinds of knowing meanings in terms 
of total knowledge pertaining to phenomena and significations, are aspects of 
cognised objectivity. 


43 
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applications of mindfulness, bases of accomplishment, and so on. Total 
knowledge with regard to fruitions refers to the monastic codes of 
discipline by which greed, hatred, and delusion are gotten rid of 
permanently, and the fruitions of those Buddhist practitioners of the 
monastic order by which greed, hatred, and delusion are eradicated 
forever, and the realisation of all those worldly and transcendental 
merits of virtues which can be similar or dissimilar in many ways 47 
between the Fully Awakened One (Tathagata) and the Sravakas. 
Awakened comprehension of all of these means all those knowledge of 
deliverance that are herein realised *5, let others know in full, propagate 
them, and elucidate them. So it should be known these five kinds of 
meanings embrace all other meanings. 


复 次 善 男 子 ! ieee, HRY RID, BAR. 
何等 四 义 ? — FD ASE, (AMS, =A Sas, WS 
RER, FR. SET! WR, Be a. ( 
次 善 男子 ! REEE HRT MSR, ZAAR. HIG 
三 义 ? 一 者 文 义 ， 二 者 义 义 ， 三 者 界 义 。 善 男子 ! 言 文 义 者 ， 
谓 名 身 等 。 闵 义 当 知 复 有 十 种 : 一 者 真实 相 ， 二 者 遍 知 相 ， 
三 者 永 断 相 ， 四 者 作证 相 ， 五 者 修 习 相 ， 六 者 即 彼 真实 相等 
品 差别 相 ， 七 者 所 依 能 依 相 属相 ， 八 者 即 遍 知 等 障 看法 相 ， 
九 者 即 彼 随 顺 法 相 ， 十 者 不 遍 知 等 及 遍 知 等 过 患 功德 相 。 言 
FBSA, HHRMA: 一 者 器 世界 ， 二 者 有 情 界 ， 三 者 法 界 ， 
四 者 所 调 伏 界 ， 五 者 调 伏 方便 界 。 善 男子 ! unns. EA 
RC VS. 


o Fi 
i 


^! The comparatively dissimilar characteristics of the Buddha include the ten 
mental powers, the four fearlessness, and the eighteen supreme merits that are 
perfectly fulfilled. The details of these are provided in Appendix II. The similar 
meritorious characteristics that come along with the spiritual fulfillments by the 
Buddha and the sravakas include the four mental qualities of boundless in terms 
of benevolence, compassion, altruistic joy, and equanimity (Ulf &); the Eight 
kinds of liberation, based on meditational efforts ( 八 解 脸 ); the Four kinds of 
unhindered reasoning by analytical knowledge (Skt. pratibhana-pratisamvid; 
Pali: patibhana-pafiisambhidà) (VU ## Bf); and the six kinds of supernormal 
knowledge (六 神通 智 ). 
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Knowledge of deliverance that are herein realised" refers to culmination in the 
meditative absorption of dyhana in the Samatha-vipasyana process, in which the 
purified state of deep concentration as samadhi conditions the issuing in of the 
first stage transcendental mind-moment, following instantly after which without 
any interval, arises two or three mind-moments of transcendental fruition, 
liberating the practitioner forever from the unending cycle of birth. 
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RTA Pb: TH! AR ATR SASS, FA 
Fir Bast SIS, EFE, PESE ASE Pr UE T AIST, 
此 何 差 别 ? Hea RARE: 善 男子 ! ANRE KERL, 
但 如 其 说 ， 未 善意 趣 ， 未 现在 前 ， 随 顺 解 脸 ， 未 能 领受 成 解 
RE BARE, IRL, PERR, ERR, RRE 
Bü, EURER, E a cuiu E 
KIS, IRK, IURE, AUR, AEE, R 
大同 分 三 摩 地 所 行 影 像 现 前 极 顺 解脱 ， 已 能 领受 ema. 
善 男子 ! TAZARA]. RARER Hb: 世尊 ! 修 奢 
Ath. Bike IER. HERR. 云 何 为 智 ? 云 何 为 见 ? 
MERRE: BHT! 我 无 量 门 宣 诊 智 、 见 二 种 差别 ， 
OE RM RS UH. A RR AIS NE EE TI. BE SATE AD dA 
To ELAR. FAIRER EE BARERA WA, 
Bes. BRP MRA HS: 世尊 ! 修 奢 摩 他 、 hee 
Bea, HATER. AS. BRR? Ho eee: 
善 男 子 ! 由 真如 作 意 ， 除 遗 法 相 及 与 义 相 ， 若 於 其 名 及 名 自 
PEAR AT ASI, IR ABUT IR ZH, WERE. WRR H 
Aj. WAM. IAW, BAI. 7228354 R JB HEN 
RE, OSAMU ZA, OE BRE. TH! BAT YT ASS 
相 ， 此 真如 相 亦 可 遗 不 ? 善 男子 ! AA se, $048 
AW, WERE. WAME? EET! Beat SR SS, 
PERSIE LAH, JEI TERRAE. 
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Furthermore, those bodhisattvas know the meanings by being able 
to fully apprehend four aspects of meaning. What are the four? They 
are: mental clinging, accepting, discerning, adulterated moral 
infections and purity. It should be known that these four aspects of 
meanings encompass all other meanings. Also, those bodhisattvas, by 
way of the three aspects of meaning, fully apprehend the meanings. 
What are the four? They are the meanings of statements, the interpreted 
meanings of the defined statements, and the meaning of realms The 
meanings of statements refer to structural bodies of the defined names 
and words. As for interpreted meanings of the defined statements, it 
should be known that they are furthermore bound up with ten aspects 
of meanings, namely the character of reality, the character of total 
knowledge, the character of extermination, the character of realisation, 
the character of cultivation, the character in terms of the distinct marks 
of the foregoing five aspects, the character of interdependency in terms 
of conditioned objectivity and conditioning subjectivity, the character 
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of obstructions to total knowledge and the subsequent six others as in 
aforesaid, the character of conformity ^ , and the character of faults 
and merits of virtues in consequence of ignorance and total knowledge 
respectively. The meaning of realm is concerned with five types of 
realms, namely the physical worlds, the realms of sentient beings, the 
dharma-realm ?? , the realms of orientating-and-taming ?! ; the realms 
of expedient means in orientating-and-taming. Thus, it should be 
known these five kinds of meanings embrace all other meanings." 
Bodhisattva Maitreya inquired again, “World-Honoured One! 
What are the differences in understanding meanings by wisdom gained 
through hearing (and reading), wisdom gained through thinking, and 
wisdom gained through practising?” The Buddha replied, “Wisdom 
gained through hearing (and reading) is based on statements, but as its 


^? The character of reality refers to the reality of suchness in regard to all the 
mundane and supramundane phenomena, along with their respective 
distinctions. The character of total knowledge indicates, for example, the full 
understanding as to the first truth of all that is suffering. The character of 
extermination indicates accordingly the second truth of the cause of all that is 
suffering, which is to be permanently eliminated. The character of realisation 
indicates accordingly the third truth of exterminating the cause of all that is 
suffering due to craving and clinging to what are lovable. The character of 
cultivation indicates accordingly that very realisation through practising the 
thirty requisites leading to full awakening with a view to ultimate truths. The 
character of mutual dependency refers to aspect of reality as the dependent 
subject of the objective total knowledge, while total knowledge in turns being 
the dependent subject of the objective aspect of extermination of defiling causes, 
and so on to be understood in the same manner. The character of obstructions 
to total knowledge and the subsequent six others (except for the character of 
reality) refers to the lack of or deficiencies in the practice of the thirty requisites 
leading to full awakening. The character of conformity refers to the knowledge 
gained and astuteness in counteracting pollutions to the mind. 

The term *dharma-realm' refers to all those phenomena and doctrinal principles 
to which ideation relates, is all-inclusive of their attributes with regard to 
commonalities and dissimilarities, matter and mentalities, eternalistic and 
nihilistic views, materiality and immateriality, opposing and un-opposing, 
virtuous-faulty and indeterminate, practices distinctive of the three mundane 
spheres, still-training (Saiksa) and beyond-training (a$aiksa), or neither of both 
but belong to worldlings, delusions to be cut off through right views (darsana- 
heya) by Srotapanna and through right practices (bhavana-heya) by 
Sakrdagamin and Anagami, or beyond these two (aheya) by Arhat, actions 
indicative of the endless round (samsara) and practices leading to liberation 
from it (nirvana), and so forth. Cf. BASH: (RARE) Ede: AE 
出 版 社 , 1999, p.381. 

The realm of orientating-and-taming mean that the bodhisattvas have to adjust 
themselves according to the types of temperament, intellect, and lineage of 
instructions of the audience who come to learn the teaching. 
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name suggests, one has not yet fully apprehended direction and 
objectives of the doctrines; not yet manifested at the fore of mind ??, 
and although one follows in accord with liberation, one has not truly 
embrace the meaning of attainment of liberation ?. Wisdom gained 
through thinking is also based on statements, but it is not exactly like 
what those statements say, though. One instead has fully apprehended 
the doctrines’ direction and objectives ?^ , but nevertheless (counterpart 
appearance) has not manifested uninterruptedly at the fore of mind, and 
although one has transformed thinking in accord with liberation, one 
still has not yet truly embrace the meaning of attainment of liberation. 
If the bodhisattvas have the wisdom gained through practising Samatha 
and vipa$yana, based it solely on statements as well as not on 
statements 5, similar to the foregoing second mode of realising 
wisdom as well as different from it, and who has fully apprehended 
direction and objectives of the doctrines, who are exceedingly liberated 
by the counterpart appearances similar to the dependent subjects of 
principles to which samadhi relates—are said to be ably embrace the 


meaning of attainment of liberation. This is known as the three 
differences in terms of understanding meanings.” Bodhisattva 
Maitreya asked further, “World-Honoured One! Those bodhisattvas, 
by practising $amatha and vipasyana, know principles and meanings. 
What is meant by knowledge? What is meant by insight?” The Buddha 
replied, “I have propagated the distinctions between these two in 
countless ways. Here and now I should tell you briefly about their 
features. If one based on a holistic approach to teachings in practising 


5 Counterpart appearance and samadhi are both absent. 

55 Understanding meanings by sheer wisdom accomplished through hearing and 
reading alone, one is said to have not truly embraced the meaning of attainment 
of liberation is because samadhi along with Samatha-vipasyana does not happen. 
The counterpart images as to doctrinal principles learned are not manifested 
continuously uninterruptedly at the forefront of mind. The barriers to liberation 
as temptation, passion, affliction, and adulterated defilements of an unsettled 
mind are not subdued and removed. 

54 It refers to the bodhisattvas’ clear understanding in reference to statements 
which are complete, revealing the ultimate realities, and statements which are 
incomplete with hidden meanings of profound truths in the context. They 
understand these happened as a result of the Blessed One’s adaptation to deliver 
teachings according to the specific intellectual readiness and temperamental 
suitability of the audiences at the different places and times, for the different 
circumstances, and reasons. 

55 To understand meanings by relying on statements refers to $amatha and 
vipasyana in meditation of dharma principles on a holistic basis or specifically 
on distinct basis. By not relying on statements meaning $amatha and vipasyana 
being carried out beyond the use of descriptions or definitions of words. 
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$amatha and vipasyana, all those wondrous wisdom that come along 
with it is called knowledge. If one based the practising of $amatha and 
vipasyana on separate teachings, all those wondrous wisdom thereof is 
called insight." Bodhisattva Maitreya proceeded to ask, “World- 
Honoured One! To the bodhisattvas who practise $amatha-vipa$yana, 
what do they based on to arouse attention, and what and how they do 
in order to dispel those mental appearances?" The Buddha replied, “By 
basing on suchness for the arousal of attention, to dispel the mental 
appearances of doctrinal principles and mental appearances of the 
significations. When in regard to those names and the inherent 
characteristics of those names, are viewed as nothing to be realised, as 
well as not to contemplate on the mental constructs on which they are 
based, they are to be dispelled in this way. As for names-terminologies, 
phrases-sentences, statements, and all significations, they should be 
understood in the same way 56. And even going as far as to 
contemplating realms and inherent characteristics of realms with 
nothing as realisable, as well as not to contemplate on the mental 
constructs on which they are based, they are in this way dispelled." 
Bodhisattva Maitreya asked, “World-Honoured One! The mental 
constructs of the meanings of suchness that are understood, are these 
mental constructs of suchness also to be dispelled?” The Buddha 
answered, “In the meanings of suchness that are understood, there are 
no mental constructs and neither are there things as realisable, what 
else could be dispelled! I say when the meanings of suchness are 
understood, it can banish all other mental constructs of doctrinal 
principles and significations, and there’s not something else that have 
been comprehended which can banish this of what has just been 
understood.” 57 


56 What actually are to be dispelled are not mental constructs of names, sentences, 
statements, significations thereof, and their inherent natures altogether per se. 
The intention is to dispel people’s attachment to the all-pervasive and calculated 
clinging to all these things, and to dispel attachment to the characteristics of 
dependent arising in reference to the mental constructs on which names, phrases, 
etc. are based. These are attachments merely to the results of people’s persisting 
consciousnesses. By contemplating names and their inherent characteristics, as 
well as the mental constructs on which they depend, both as not to be realisable, 
thereby one dispels respectively the attachment to all-pervasive and calculated 
clinging to things and their dependent arisings. 

It refers to when the meanings of suchness or true thusness are fully understood 
as the void all phenomena, such formlessness of suchness by its very nature is 
not anything at all dismissible. 
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世尊 ! dpi fiie, Ka, ANIM, BER, 4 
FERAM; EMEA, WEE. WARD, 
则 不 堪 任 如 实 观 察 所 有 真如 。 若 善 修 心 ， 堪 任 观 察 ， 此 褒 何 
等 能 观察 心 ? FR EUER EUST! 此 褒 三 种 能 观察 
心 ， 谓 间 所 成 能 观察 心 、 若 思 所 成 能 观察 心 、 若 修 所 成 能 观 
察 心 。 依 了 别 真如 作 如 是 诊 。 世 尊 ! 如 是 了 知 法 义 菩萨 ， 为 
RSET, ARE BRIE? PERE? 善 男子 ! 
有 十 种 相 ， 空 能 除 遗 。 何 等 为 十 ? 一 者 了 知 法 义 故 ， 有 种 种 
文字 相 ， 此 由 一 切 法 空 能 正 除 遗 。 二 者 了 知 安立 真如 义 故 ， 
^E. Wk. f. SRTE, AEH, Ue RIE, 
MEERE., SAS PREM, AR A RE, Eh 
AZ MAT eee, ERE. DUA TAMRE ARR 
TH. JER be, ERE., Te SAIS Se. BARAR 
相应 故 ， 有 内 安乐 相 、 外 泽 妙 相 。 此 由 内 外 空 及 本 性 空 ， 能 
ERE. NAS AUER, AAR, we ae Re IE BRE. 
ae SARE, AAP APART, Demo. SEERE. 
INE TRUS, ARH AE IR EO. AER, A ERR 
AAR SAA; UCR SESE. WET ARDEA PEA. RAB SEE, 
EIERE. JL S AR, ARATE. RH, 
EBERT, WART, EERE., Te RRA. T 
HEE SHE, A EAH, Ue a a, RE IE BRIE. 
世尊 ! REWE EAR, RESE? HE Se R? 
善 男 子 ! RESETEAR, COMER ATTA, X 
RI. BAT! BAR, Wea Me, IER-— 
治 一 切 相 。 辟 如 无 明 ， 非 不 能 生 乃 至 老死 诸 杀 染 法 ， 就 膀 但 
褒 能 生 於 行 ， 由 是 诸 行 亲近 缘故 。 此 中 道理 ， 当 知 亦 尔 。 

尔 时 慈 氏 车 萨 复 白 佛 言 : 世尊 ! 此 中 何等 空 是 总 空 性 相 ? 
若 诸 营 茂 了 知 是 已 ， 无 有 失 壤 於 空 性 相 、 离 增 上 慢 ? B 
TAREE: TRO! SES! 善 男子 ! 涩 今 刀 能 请 问 如 来 
如 是 深 义 ， 令 诸 车 萨 於 空 性 相 无 有 失 培 ! 何以 故 ? 善 男 子 ! 
i a te BETA ERA RR, ERR WKF, ce WEI 
WERE. AH, EY AVA ae PERE! 善 男子 ! 若 於 依 他 起 相 及 
圆 成 实 相 中 ， 一 切 品 类 杂 染 、 清 泽 遍 计 所 执 相 汪 竟 束 部 性 ， 
及 於 此 中 都 无 所 得 ， 如 是 名 为 於 大 乘 中 总 空 性 相 。 慈 氏 车 萨 
复 白 佛 言 : 世尊 ! De. BAER, BÉSRTETEUS PAH? 
(hr RARER EEL: 善 男 子 ! WSR eit A EE BE. UD 


96 


Samdhinirmocana-Sütra 
AMS MSE, EAI WS Ard. TRE! 此 奢 摩 他 、 
FLSA AB UA ASA? 善 男 子 ! OA, JASE Ar IE bo, 
以 为 其 因 。 世 尊 ! Eh, ELSA ABD A AVR? 善 男子 ! 
善 清 泽 心 ， 善 清 泽 慧 ， 以 为 其 果 。 复 次 善 男 子 ! URBE 
如 来 等 ， 所 有 世间 及 出 世间 ， 一 切 善 法 ， 和 当知 缘 是 此 奢 摩 他 、 
昆 钵 舍 那 所 得 之 果 。 


Bodhisattva Maitreya asked, "Like the World-Honoured One has 
mentioned the metaphors of a tub of turbid water, an unclean mirror, a 
pond of stirred water, one cannot observe one's own face reflection on 
the surfaces of them. If one can do that, then it is the opposite of the 
preceding examples. In the same way, if one does not ably cultivate 
one's own mind, then one is incapable of observing all those 
suchnesses as they really are. If one skilfully cultivates one's own mind 
and is able to correctly observe, what kinds of mind as observable does 
this refer to? Which kind of suchness upon which the so described is 
based?" The Buddha said, “To this, there are three kinds of ably 
observing mind, namely an observable mind developed through 
hearing (and reading), an observable mind developed through thinking, 
and an observable mind developed through practising. The so 
explained is based on the suchness of discernment." Bodhisattva 
Maitreya asked, "World-Honoured One! The bodhisattva who thus 
understands clearly about doctrinal principles and significations 
thereof, intensifies ardent practising for the dispelling of those mental 
constructs, how many kinds of the mental constructs are difficult to 
dispel? What means by which they can be dispelled?" The Buddha 
replied, “There are ten kinds of such mental constructs, and the notion 
of void can dispel them. What are the ten? First, there comes about all 
sorts of mental constructs of words and characters as a result of having 
understood meanings of those doctrinal principles, and for this the 
notion of void can correctly dispel it. Second, knowledge regarding (a) 
the natures of origination, disintegration, stationariness, and change, 
wherefrom their (b) manifestations follow one after another in 
uninterrupted succession, are made known through understanding the 
meaning of the definitive set-up of suchness, and the mental constructs 
in connection with these two natures can be correctly dispelled by the 
respective notion of void of mental objects and notion of void in regard 
to the identification of antero-posteriority order. Third, there is the 
mental construct of fondness for this biodegradable body and mental 
construct of self-conceit, coming from apprehending the meaning of 
graspable subjectivity, and these can be correctly dispelled by the 
respective notion of interior void and the void of nothing being 
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realisable. Fourth, there is the attachment to material wealth, because 
of having understood the meaning of experienced objectivity, and this 
can be correctly dispelled by the notion of exterior void. Fifth, there is 
the mental construct of internal comfort and the mental construct of 
external wondrous appeal, because of having understood the meaning 
of possessions with their uses and enjoyment in connection with the 
occupational tools of men and women, and these can be correctly 
dispelled by the respective notion of void of interiority-exteriority and 
the void of inherent nature. Sixth, through understanding the meaning 
of formation, it engenders the mental construct of boundlessness, and 
this can be correctly dispelled by the notion of great boundless void. 
Seventh, through understanding the meaning of immateriality, it 
engenders the mental construct of liberation with inner stillness, and 
this can be correctly dispelled by the void of conditioned creation. 
Eighth, through understanding the meanings of suchness of mental 
objects, it brings forth the objects of beings, the object of selflessness 
of phenomena, or the object of mere-consciousness and the object of 
ultimate truth. These four can be correctly dispelled by the notion of 
absolute void, the void of essencelessness, the void of the 
essencelessness of inherent nature 58, and the void of ultimate truth, 
respectively. Ninth, through understanding the meanings of purified 
suchness, therein arises the mental object of unconditionedness and the 
mental object of invariableness. These mental constructs, respectively, 
can be correctly dispelled by the void of unconditionality and the void 
of invariability ??. Tenth, there is an arising of the mental object of 
voidness, because attention has been given to pondering on using those 
aforementioned notions of void to dismiss the particular mental objects, 
this can be correctly dispelled by way of void overcoming void." © 


58 无性 自 性 空 , herein 自 性 is defined as the intrinsic or inherent nature, which in 
this case corresponds to mere-consciousness. 无 性 is synonymous with 无 自 性 ， 
succinctly defined as essencelessness or the lack of inherent nature with regard 
to the noumenal essence of all phenomena. The rendering for 无 性 自 性 空 thus 
becomes the void of essencelessness of mere-consciousness. 

5 An example of the object of invariableness is often mistakenly associated with 
nirvana which is thought as blessed with permanent bliss. That is however only 
true in speaking in the context of the first two of the fourfold truths or the three 
marks of existence. Nirvana in real sense is free from words, descriptions, 
differentiation, and conditions. Hence, the void of invariableness is applied to 
counter that misconception, and needless to say, changeableness. 


© Void overcoming void [空空 | refers to applying another void to dismiss the 
existing mental clinging to the notion of void of all phenomena. As the text says, 
there are ten kinds of mental construct and seventeen notions of void as their 
neutralising agents. 
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Bodhisattva Maitreya asked, "World-Honoured One! What does one 
exactly dispel when dispelling those ten kinds of mental constructs? 
One is liberated from which mental constructs?" The Buddha replied, 
“One dispels the mental images to which samadhi relates. One is 
liberated from the objects of the bondage of adulterated mental 
contaminations, and accordingly that is also dispelled °!. It should be 
understood that speaking in the ultimate sense as regard the respective 
notions of void to dispel the respective mental objects as elucidated, it 
does not in anyway mean that each of these notions of void cannot 
dispel all those other mental objects. For instance like ignorance 
(avidya), it does not mean that it cannot condition the occurrence of all 
those different factors of dependent originations of adulterated 
defilements, up to the stages of decrepitude and death, but just that it’s 
meant to explain in a prominent way that they are caused to occur by 
the factor of volitive formations (Sankarah), for those volitive 
formations are the most immediate conditions of dependency. The 
rationale in this should be understood in the same way." 

Bodhisattva Maitreya then asked the Buddha, "Which among the 
notions of void is overall representative of them all? Were the 
bodhisattvas to have understood this, they will not do disservice to 
themselves by erring on the mental construct of the nature of void, and 
will be free from presumptuous conceit?" The Buddha then praised 
Bodhisattva Maitreya, “Very good! Excellent indeed! You now have 
queried the Tathagata such a profound meaning, intending for the 
bodhisattvas not to do disservice to themselves by mistakenly miss out 
on the mental construct of the nature of void. Why will it be so? 
Because if those bodhisattvas were to miss out disadvantageously on 
the mental construct of the nature of void, they thereby would be 
missing out on all of Mahayana ©, and so you should listen attentively. 
Heed and I shall explain for you the typical representative of the mental 
construct of the nature of void. When in reference to the characteristics 
of dependent origination and the characteristics of perfect reality of 
things, one considers there's truly nothing at all to be realised from all 
kinds of adulterated defilements, as well as from a purified, absolute 


9! The bondage of adulterated mental contaminations refers to the threefold 
contamination by defilements, by actions, and by birth; the kinds of mentally 
constructed characters; the mind of cognisable-graspable subjectivity and 
cognised-experienced objectivity. Attachment to the liberation by shedding 
such bondage is also to be dispelled in Samatha-vipasyana. 

8? The disservice that is done by misconstruing the true character of void according 
to the revelation by this scripture, is as bad as saying that one misses out to one’s 
disadvantage of the ultimate meanings of all the essential principles from the 
Mahayana’s perspective. 
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dissociation from the characteristics of universally all-pervasive and 
calculated clinging to things, it is in this way called the ‘typical 
representative of the mental construct of the nature of void’ in reference 
to Mahayana.” Bodhisattva Maitreya then asked, “World-Honoured 
One! How many kinds of samadhi can be included in this Samatha- 
vipasyana?” The Buddha answered, “Like I have mentioned about the 
numberless sravakas, bodhisattvas, Tathagata, they have innumerable, 
varied, extraordinary kinds of samadhi, and it should be known that 
they all are included in under the province of this (Samatha-vipasyana).” 
Bodhisattva Maitreya inquired, “World-Honoured One! What is the 
foundational cause this $amatha-vipa$yana based on?" The Buddha 
answered, “Purified disciplinary conduct, and right views acquired 
through untainted ways of hearing, reading, and pondering over them, 
form the foundational cause.” Bodhisattva Maitreya asked, “What are 
the results to this $amatha-vipa$yana?" The Buddha answered, 
“Virtuous, purified states of mind, and virtuous, purified qualities of 
wisdom, these are the results. Furthermore, all $ravakas, Tathagata and 
others, and all those virtuous teachings of the mundane and 
supramundane concern, it should also be known that they are both the 
acquired results of this Samatha-vipasyana.” 
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世尊 ! 此 奢 摩 他 、 昆 杀 舍 那 能 作 何 业 ? 善 男子 ! 此 能 解 


ROMA, HPAI eA). EA WAIRERE, 
MERRER? 六 是 尼 杀 合 那 障 ? MERR? VIT. due 
身 财 ， 是 奢 摩 他 障 ; 


ERES. TEIG. Bd 
当知 俱 障 。 世 尊 ! GefpA SS A A? 善 男 子 ! 乃 


於 诸 圣 教 不 得 随 欲 ， 


Fe FEST AI I o 
HAEE, TADS, HAR, Hd SEXIES us 
二 故 ， 所 修 加 行 ， 不 到 究竟 。 世 尊 ! RAB, Bee 
障 ? SEAL EBSA ARM? BERR? 善 男子 ! BER. WWE. © 


HR. SE, FE ELSA ABBR; 


散 动 ， 三 者 内 心 散 动 
Ai RA tr Be Ha TS KRHA 
当知 是 名 作 意 散 动 。 


世尊 ! 
BR. 


SMA HEIRE 


TEES BRI, FEAH 


TRE, 3026445 508 Pf Bl E 
YR A BOE ROIG 0 善 男子 ! 乃至 所 有 掉 


ra. BUE, 


E SA JE (El TEE TR e 


世尊 ! ere EE AA. BRRASDERIQÉEBUER. HERE 
种 心 散 动 法 ? 善 男子 ! 应 知 五 种 : 一 者 作 意 散 动 ， 二 者 外 心 


随 烦 懂 中 ， 及 於 其 外 


动 。 


> WEHE, Aey 


EE 散 动 。 善 男子 ! 


应 作 意 ， 嘲 在 声 闻 、 独 党 相应 诸 作 意 中 ， 


TOS FC TU BUD BK EC AE LAH 所 有 寻思 


所 绿 境 中 ， 纵 心 流散 ， 


当知 是 名 外 心 散 


Esc A EL 


FE BS — — BE SAUI nt DENA IK Z PT e 


IK, 或 由 沈 没 ， 或 由 爱 味 三 BE SE JE 或 


拉 污 ， 当 知 是 名 内 心 散 动 。 若 


依 外 相 ， 於 内 等 持 所 行 诸 相 ， 作 意思 惟 ， 名 相 散 动 。 若 内 作 
BAR, EAM, HESS EGET, 
散 动 。 
世尊 ! 此 奢 摩 他 、 昆 钵 舍 那 ， 从 初 车 茧 地 乃至 如 来 地 ， 
能 对 治 何 障 ? ST! 


ATEA Re See 
章 。 第 三 地 中 ， 对 治 
第 五 地 中 ， 对 治 生死 


。 第 七 地 中 ， 


HEJH, KIAH 
HIT mR A EP. BH, N84 18 BRA Pr E. 


善 男 子 ! 此 奢 摩 他 、 


(BLAS 
W— 


A 


障 及 所 知 障 。 


ps 


oO 


WE Sh. HRS AT VE GIFT, E 


! 此 奢 摩 他 、 昆 钵 舍 那 ， 


ERE 4 Fee E 


於 初 地 中 ， 对 


杂 染 障 。 第 二 地 中 ， 对 治 微细 误 犯 现行 
欲 颌 障 。 第 四 地 中 ， 对 治 定 爱 及 法 爱 障 。 


涅 滩 一 向 背 趣 障 。 第 六 地 中 ， 对 治 相 多 
对 治 细 相 现行 障 。 第 八 地 


， 对 治 於 无 


不 得 自在 障 。 第 九 地 中 ， 


BHAT 切 种 


昆 钵 舍 那 。 於 如 来 地 ， 


对 治 极 微 细 最 极 


由 能 永 害 如 是 障 故 ， 究 况 证 得 无 著 无 
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Bodhisattva Maitreya asked, *World-Honoured One! What works 
are performed by this Samatha-vipa$yana?" The Buddha said, “As 
works of function, they can liberate two kinds of fetters, namely fetter 
by sensation to objects and the crude heavy fetter.” Bodhisattva 
Maitreya asked, “World-Honoured One! In the five kinds of 
entanglement mentioned by the Buddha, which ones are the 
impediments to $amatha? Which ones are the impediments to 
vipasyana? Which ones are the impediments to both together?" The 
Buddha replied, “Attachment to the body and attachment to the 
material wealth, are the impediments to $amatha. Inability to 
understand well all those holy teachings in accordance with one's own 
wish is an impediment to vipasyana ©. Taking delight in mingling and 
staying around with others, and being satisfied with the little (of what 
was achieved), are the impediments to both together. With the first case, 
one is not able to work out practising; with the second case, it would 
not be complete with regard to the preparatory phases of practice." 
Bodhisattva Maitreya asked, ““World-Honoured One! Among the five 
shrouds (pafica-avaranani), which ones are the impediments to $amatha? 
Which ones are the impediments to vipaSyana? Which ones are the 
impediments to both?” The Buddha replied, “Restlessness (auddhatya) 
and wrong actions (duskrta) ° are the impediments to $amatha. Sloth 
(styana), torpor (middha), and doubt (vicikitsa) are the impediments to 
vipasyana. Lust (raga) and aversion (pratigha) should be known are the 
impediments to both together." Bodhisattva Maitreya asked, *World- 
Honoured One! In what way it is said to have the attainment of 
complete and purified path of $amatha?" The Buddha replied, “When 
all of sloth and torpor are rightly and completely dispelled, it is then 
said to have the attainment of complete and purified path of Samatha.” 
Bodhisattva Maitreya asked, “World-Honoured One! In what way it is 
said to have the attainment of complete and purified path of vipa$yana?" 


63 Tn reference to what has been mentioned earlier on regarding the twelve genres 
of the Buddhist teaching, herein due to these impediments, one would not be 
able to read and accept those doctrines with an unfaulty mind, penetrate the 
teachings unobstructedly, execute the thought with an intellectual proficiency, 
and comprehend to the ultimate truth of the teachings. Even if one has fixed the 
mind well in $amatha, one would still be unable to correctly ponder on and 
analyse them, to analyse them to the fullest depth and extent, to inquire and 
examine them all over, to thoroughly and deeply analyse them to the subtle cores. 
From the Theravada perspective, it is restlessness and worry (uddhacca- 
kukkucca), but nevertheless they are the same because wrong actions, being 
mental, sprung from a worrying mind after all. 
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The Buddha replied, *Only when all of restlessness and wrong actions 
are rightly and completely dispelled, it is said to have attainment of 
complete and purified path of vipasyana.” 


Bodhisattva Maitreya asked, “World-Honoured One! When 
Samatha-vipa$yana come into place, how many kinds of phenomenal 
distractions of the mind must those bodhisattvas be aware of?" The 
Buddha said, “Five kinds should be known. First, the attention given 
to mental distraction. Second, mental distraction by externalities. Third, 
mental distraction by internalities. Fourth, distraction by mental 
appearances. Fifth, distraction by crude heaviness. When the 
bodhisattvas yield up giving their attention to associate with meditation 
of the Mahayana, and fall into contemplations characteristic of the 
sravakas and pratyekabuddhas, it should be known to be called as 
‘attention given to mental distraction’. If, with regard to those 
wonderful, multifarious appearances of the five external kinds of 
desires, the mind distractedly gives the bridle to all the concomitant 
defilements of the examining thoughts as well as to the external objects 
to which they relate, it should be known to be called as ‘mental 
distraction by externalities’. When the mind is tainted by sloth and 
torpor, or by its own sinking, or by an attachment to samapatti ©, or by 
either one of those concomitant defilements of samàpatti © and all 
those other concomitant defilements 9", it should be known to be called 
as ‘mental distraction by internalities’. When attention is arisen to 


65 Samapatti, the Sanskrit term means the state of meditative absorption as dhyana. 

$6 According to Yogacarabhimi-sastra, No. 1579, scroll 12, [0335b08], there are 
four kinds of concomitant defilement of samapatti which are associated with the 
eight or nine types of dhyanas. First, ‘the obsession with dhyanas’, Although 
one can attain serenity and samadhi, issuing in dhyana owing to ardent practice, 
but because one does not practise vipasyana, one could also lose the dhyanas 
due to one's infatuation with them as well as one's ignorance about the possible 
dangers come along with practising dhyana. Second, ‘perverse views associated 
with dhyanas' , is referring to one’s insistent view of eternalism after recollection 
of the many distant past lives made possible by one’s attainment of the fourth 
dhyana. Third, ‘conceit associated with dhyanas’, meaning one’s attainment of 
the dyanas is based upon one’s own knowledge and skilfulness, fueled by 
conceit. Fourth, ‘doubts associated with dhyanas’. It refers to one who can 
master tranquilly and fix in finely with samadhi but, because of dull spiritual 
faculties, for considerable long period has not been able to practise vipasyana to 
realise awakening, Hence, skeptical thought arises therein about practicability 
of the noble eightfold paths, or some aspects of it. GS Lise, GLB, 慢 上 
RFE, SE LAE) Cf. ERA CRRA) deat: 线装 书局 ，2016, p.401. 

67 Those other concomitant defilements refer to the twenty concomitant defiling 
factors (upaklesa) as explained in the foregoing footnote. 
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contemplate on those mental appearances innerly to which samadhi 
relates, in dependence upon external objects, it is called ‘distraction by 
appearances’ 9, When attention is aroused to relates innerly which 
causes the occurrence of all those feelings ©, in which the mind 
reckons an egoistic self and thereby arises conceit simply because of 
this body of grossness, it should be known to be called as 'distraction 


299 


by crude heaviness’. 


Bodhisattva Maitreya asked, ‘“World-Honoured One! What 
impediments does this Samatha-vipasyana overcome with respect to the 
first stage of the bodhisattvas’ practice, all the way up to the stage of 
the Tathagata?” The Buddha replied, “This $amatha-vipa$yana, in the 
first stage, can overcome impediment of an assortment of adulterated 
defilements brought about by moral infections, actions, and birth, 
which lead to the woeful realms. In the second stage, they can 
overcome the impediment of subtle indiscretions in the current 
activities. In the third stage, they can overcome the impediment of 
desires and covetousness. In the fourth stage, they can overcome the 
impediment of attachment to samadhi and attachment to their doctrinal 
knowledge ”. In the fifth stage, they can overcome the impediment of 
turning away all the way from the round of birth and death, and the 
one-way pursuit of nirvana ”!. In the sixth stage, they can overcome the 
impediment of a hotch-potch of mental constructs in the current 


68 One may lose abidance in samādhi as long as there is still appearances of 
externalities such as worry of darkness, visitors coming, and so on, no matter 
how fuzzy they are, consciously or sub-consciously weighing on some part of 
the mind. 


© Those feelings refer to the manifestation of zest, happiness, and equanimity, 


termed as the dhyana-factors. They are aroused by attention given in 
dependence on the internal appearances. 


70 The impediment refers to the atachment to samadhi and principles of dharma 


that are acquired in the preceding stages. The strong luminousness of wisdom 
that is to be realised through this stage will dispel that impediment, to truly 
practise the thirty-seven branches of requisites leading to full awakening. 

7 


Unlike the bodhisattvas at the fourth stage who often distinguish between the 
endless cycle of birth and nirvàna as unimaginable suffering and eternal bliss 
respectively, the bodhisattvas at the fifth stage, by their qualities of non- 
discriminatory wisdom and realisation of ultimate truths, do not consider that 
way. They do not consider secular knowledge and transcendental knowledge, 
dependent arisings and unconditioned element, as obstructive to each other, but 
rather affirm that they co-exist and complement one another. Their 
understanding correspond with the ultimate truth of all-pervasive equality. 
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activities 7?. In the seventh stage, they can overcome the impediment 
of subtle mental constructs in the current activities. In the eighth stage, 
they can overcome the impediment of effort-making to formlessness 
and the lack of mastered easiness to materialities ”3. In the ninth stage, 
they can overcome the impediment of unsmooth mastery as to all sorts 
of illustrative skillfulness of verbal expressions. In the tenth stage, they 
can overcome the impediment to the attainment of dharmakaya which 
still has imperfection. In the stage of the Tathagata, this $amatha- 
vipa$yana overcomes the impediment of very subtle and ultra-subtle 
defilements and the impediment of cognizance. Because one is able to 
permanently extirpate such impediments, one can realise ultimately all 
the unattached and unhindered knowledge and insight. By virtue of 
what has to be done had been done to its perfection 7^, one establishes 
the most purified form of dharmakaya." 


7 The bodhisattvas at this stage practise $amatha-vipa$yana based on the twelve 
factors of dependent origination, to realise the unsubstantiality and voidness of 
all things that are conditional, through which they perfect their knowledge of 
non-differentiation in all doctrinal principles and their significations, as well as 
towards all sentient things. 


73 The eighth stage is characterised by unshakeableness in regard to a state of 
actualisation with the patience of non-origination of mental taints (无 生 法 忍 ). 


Here the bodhisattvas can relate to immaterialities naturally and effortlessly, 
unlike those at the seventh stage who have to function by exerting effort. 


74 This is the same as what was mentioned as 所 作成 办 earlier on. It refers to the 
complete, transformative, unsurpassed, perfect fulfillment by the Buddha. 
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RE REA a: 世尊 ! Zee. BER 
POE TH, BAM RS BHR BH? Hh RA EE: 
善 男子 ! 若 诸 著 了 萨 已 得 奢 摩 他 、 昆 钴 舍 那 ， 依 七 真如 ， 於 如 
Ari. APE, ae, BERE ABBE, ABS 
立 真如 性 中 ， 内 正 思 惟 。 彼 於 真如 正 思 惟 故 ， 心 於 一 切 细 相 
现行 ， ing fe SETS Let! 善 男子 ! ZEE 谓 心 所 执 
受 相 ， 或 领 其 相 ， 或 了 别 相 ， 或 杂 染 清 泽 相 ， 或 内 相 ， 或 外 
相 ， 或 内 外 相 ， 或 请 我 党 修行 一 切 利 有 情 相 ， 或 正 智 相 ， 或 
真如 相 ， 或 苗 集注 道 相 ， 或 有 为 相 ， 或 无 为 相 ， 或 有 常 相 ， 
BAR TH AH, BETA SESE TEA, BT ARSE SR PERN, BA Ay SRA 
TH. BRA AVIRA, Be A, RARE 
AR ARQ, BOAR DRT IERT, LER. BLS Bun 
ÆT TAR, UE US. Bi. BONS IBID. $t 
ECR, ACH, ASH AAA eA, 4 Aye. 
由 得 此 故 ， 名 入 车 萨 正 性 离 生 ， 生 如 来 家 ， 证 得 初 地 ， 又 能 
受用 此 地 膀 德 。 彼 於 先 上 时， 由 得 奢 摩 他 、 昆 杀 舍 那 故 ， 已 得 
二 种 所 缘 : ADIR, KEDER. KRS 
时 得 见 道 故 ， 更 证 得 事 跟 际 所 绿 。 复 於 后 后 一 切 地 中 ， 进 修 
修道 ， 即 於 如 是 三 种 所 缘 作 意思 惟 。 璧 如 有 人 ， 以 其 细 模 出 
於 鳞 棉 ， 如 是 营 芋 依 此 以 模 出 模 方 便 遗 内 相 故 ,一切 随 顺 寻 
ADI EGRE: IHRE EEIE., KE YH E 
Wo PTAA ARR, MAER ARR G, 732885 3S 
SRE, KATE Ba Te SRT! Ue Ee HS 
PALER IE (ET HO SERIBIPS A AE = Shi = EPH 


Bodhisattva Maitreya asked again, “World-Honoured One! How 
can the bodhisattvas attain the unsurpassed perfect enlightenment by 
the zealous practising of Samatha-vipasyana?” The Buddha said, “If 
those bodhisattvas who have attained samatha-vipasyana, with their 
mind in excellent concentration, to base on the seven kinds of suchness, 
inwardly reflect upon the suchnesses correctly by way of skillful 
examining and resolving, skillful contemplating and weighing, and 
skillful defining of the nature of suchnesses ” with regard to what they 
have heard (and read) and deliberated about the doctrinal principles. 


Prge 


75 The first two relative to the meanings of suchnesses are functional means, 
associated respectively with the wisdom that are previously acquired through 
hearing, reading, thinking. The latter is an acquired result associated with 
wisdom that is previously realised through practising $amatha and vipasyana. 
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By the correct thinking of suchnesses, they are able to slough off the 
subtle forms of the manifestation of activities, much less the gross 
appearances! The subtle forms refer to the appearances of attachment 
to mind's impressions, sensations, perceptions, impurities and purities, 
internal objects, external objects, internal-external objects; the idea that 
I must cultivate for the benefit of all sentient beings; object of right 
knowledge, object of suchness, object of sufferings-origination- 
cessation-path; object of conditionedness, object of unconditionedness; 
object of permanence, object of impermanence; object of suffering 
with variability, object of suffering with invariability; object of 
conditioned differentiation, object of conditioned uniformity; notion as 
to this whole thing by knowing all of these which is just about knowing 
all those; the object of selflessness of beings, and the object of 
insubstantiality of phenomenal states. The mind can get rid of all these 
manifestations. By frequently practising in this way, they can skilfully 
cultivate to overcome the mind every now and then of all 
entanglements, shrouds, and distractions. After this, corresponding to 
the seven kinds of suchness, there arises the respective seven different 
kinds of knowledge with penetrative understanding acquired through 
individual's inner realisation, this is called the path of insight 7°. With 
such an attainment, it is known as 'crossing over into the true nature, 
emancipated from births’ by the bodhisattvas, who are born into the 
residence of the Tathagata ” by realising the first stage (bhümi) of 
practice and, moreover, they can also savour the remarkable merits of 
this stage. Having previously attained $amatha-vipa$yana, they have 
experienced two kinds of  meditational object, namely the 
discriminatory mode of contemplation on dependent objects, and the 
indiscriminate contemplation on dependent objects. Because they now 
have attained the path of insight, they also realised meditation to the 
utmost verge of contents of the dependent phenomena of objects. Then 
in all those subsequent cultivation stages (after the first bhümi), they 
would strive in their practices of the path, that is, giving their attention 
to meditate on these aforementioned three kinds of dependent 
condition. Just like people making use of a smaller wedge to knock out 
a bigger wedge, so does the bodhisattvas utilising this example of 


76 The ‘path of insight’ (5,18, literally as ‘seeing the path’) is equivalent to the 
attainment of the first supramundane stage as stream-winner (srotapanna). 


7 ‘True nature’ [ IETE | herein refers to being in progress on the noble path, or 
nirvana. ‘Emancipation from originations’ [BE/E | mean either permanently 
free from rebirth or liberated from the arising of the twofold hindrances of 
defilements and acquired cognizance. ‘Born into the residence of the Tathagata’ 
means joining the lineage of the Buddhas, from the systemic round of birth. 
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expedient means of removing a wedge with a wedge, for dispelling the 
internal appearances, thereby all the concomitant assortment of moral 
infections are all dispelled accordingly. Because the appearances are 
dispelled, the gross heavy ones are also removed. By permanently 
extirpating all the mental forms and the gross heavy ones, little by little 
gradually over the subsequent cultivation stages, they would refine 
their mind in the way gold is refined, until the stage of realising the 
unsurpassed perfect enlightenment, and based upon which they also 
realise the perfection of all what had been performed. It is in this way 
by the practice of Samatha-vipasyana inwardly that the bodhisattvas 
realise the unsurpassed perfect enlightenment." 


RRS ERA: HA! 云 何 修行 引发 车 茧 广大 威 德 ? 
ERT! An ZN E, BE RE & 5| Se he PU BRK BL: 
一 者 善 知心 生 ， 二 者 善 知 心 住 ， 善 知 心 出 ， 四 者 善 知心 
增 ， 五 者 善 知心 减 ， 六 痢 善 知 方便 。 云 何 善 知心 生 ? AD 
知 十 六 行 心 生 起 差别 ， 是 名 善 知心 生 。 十 六 行 心 生起 差别 者 : 
一 者 不 可 览 知 坚 住 器 识 生 ， 谓 阿 陀 那 识 。 二 者 种 种 行 相 所 缘 
识 生 ， 谓 顿 取 一 切 色 等 境界 分 别 意 识 ， 及 顿 取 内 外 境界 贰 受 ， 
或 顿 讼 一 念 瞬 息 、 须 奥 ， 现 入 多 定 见 多 佛 士 ， 见 多 如 来 ， 分 
Aa. SF) AAA RAE, BEAR. VO AHH AT Rein 
^E, PEAR. AAR See, Ba, Meee 
Ao TNT UATE AT AE, BAR AT Ea. Lo X UH BT 
fab. AJEA JEJER JR Ra. JUA IARA GBH aR 
IRR JLXDEMBTIAR E. SENA. TESA, 
ABA ak. TEA aE, FOC ea. +O RATAR 
^E, GHB AE ea. PSR SAT AE, Geo UU PI, 
74 BARRE SESE AG ERA. VOB YS AT aE, nhan Ie I BA 
ARIA. TE, A a T7 SLT 
mE, RADA AA eth. SARAL? URA Jo] FCU. 
云 何 善 知心 出 ? 谓 如 实 知 出 二 种 缚 : AGRA AE NE HAS. UU 
能 善 知 ， 应 令 其 心 从 如 是 出 。 云 何 善 知心 增 ? 谓 如 实 知 能 治 
相 缚 、 意 重 缚 心 ， 彼 增长 时 、 彼 积 集 时 ， 亦 得 增长 、 亦 得 积 
fe, APRN. BALD YR? 谓 如 实 知 彼 所 对 治 相 及 郑重 
ee E 
善 知 减 。 云 何 善 知 方便 ? sun PEMA. BS a Ae PERDER dx. EX 
1S, RÈ. SET! 如 是 车 ee 
或 当 引 长、 或 现 引 发 。 


EE xj 
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Bodhisattva Maitreya then inquired, *World-Honoured One! How 
does practice beget the vast awe-inspiring virtues 7° of the 
bodhisattvas?" The Buddha replied, “If those bodhisattvas can master 
the six reference loci, they would be able to draw forth all the vast awe- 
inspiring virtues of bodhisattvas. First is to know clearly of the arising 
of mind. Second is to know clearly the dwelling-in of the mind. Third 
is to know clearly the release of the mind. Fourth is to know clearly 
augmentation of the mind. Fifth is to know clearly regression of the 
mind. Sixth is to know clearly the expedient means 7°. What does it 
mean by knowing clearly of the arising of mind? That is, to know as 
they truly are the differences among the sixteen kinds of activity in 
respect of the arising of mind, is called *knowing clearly of the arising 
of mind'. The first is the imperceptible arising of consciousness that 
dwells in persistently to corporeality, namely the clinging 
consciousness (adana-vijfiana). Second is the arising of consciousness 
as conditioned by the various mental objects of activity, namely the 
discriminatory mind-consciousness by instantly grasping at the sphere 
of all those forms and so forth, and the feelings experienced by 
instantly grasping at the internal and external sphere of objects, or the 
discriminatory mind-consciousness that, instantly at the transience of a 
mind-moment and at a split-second, enters many deep concentrations, 
seeing many Buddha's realms and seeing many Tathagatas. Third is 
the arising of consciousness conditioned by 'small' object, that is, 
consciousness tied to the sense-sphere. Fourth is the arising of 
consciousness conditioned by ‘big’ object, that is, consciousness tied 
to the fine-material sphere. Fifth is the arising of consciousness 
conditioned by limitless objects, that is, consciousness tethered to the 
infinity of space and the infinity of consciousness. Sixth is the arising 
of consciousness conditioned by object of subtlety, that is, 
consciousness tethered to the base of nothingness. Seventh is the 
arising of consciousness conditioned by object at its limit, namely 
consciousness tethered to the base of neither-perception-nor- 
nonperception. Eighth is the arising of consciousness conditioned by 
objectlessness, namely supramundane consciousness and state of 
consciousness aroused by the cessation of all conditionalities. Ninth is 
the arising of consciousness that is filled with painfulness, namely 


78 Denotation of the term ’awe-inspiring virtues’ embraces also the six forms of 
supernormal power. 

7 Appendix V, (A) delineates the expedient methods by subjects of meditation 
according to the different scriptures. 
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consciousnesses of the netherworld. Tenth is the arising of 
consciousness that comes with the mix of feelings, namely 
consciousness that has desires at work. Eleventh is the arising of 
consciousness along with zest, namely states of consciousness 
referring to the first two dhyanas. Twelfth is the arising of 
consciousness along with happiness, namely the third dhyana state of 
consciousness. Thirteenth is the arising of consciousness along with 
neither zest nor happiness, namely the fourth dhyana up to as far as the 
state of consciousness of neither-perception-nor-nonperception. 
Fourteenth is the arising of consciousness along with defilements, that 
is, state of consciousness associated with all those mental factors of 
primary defilements and concomitant defilements. Fifteenth is the 
arising of consciousness along with virtuousness, that is, state of 
consciousness associated with faith and all those factors 99. Sixteenth is 
the arising of consciousness that is associated with indeterminateness, 
that is, state of consciousness that is dissociated from the foregoing ?!. 
What is knowing clearly dwelling-in of the mind? It is knowing truly 
as they are the suchness of discernment 8. What is knowing clearly 
release of the mind? It is knowing truly as they are the two kinds of 
fetter, namely fetters by sensation to objects and fetters by gross 
heaviness, and when these can be plainly understood, one should 
emancipate the mind from them. What is knowing clearly 
augmentation of the mind? It is knowing truly as they are the mind 
which can overcome fetter of objects and fetter of grossness, and as 
this increases and accumulates, there are correspondingly also those 
increases and accumulations, which is called knowing clearly 
augmentation of the mind ? . What is knowing clearly regression of 
the mind? It is knowing truly as they are the mind that is morally 
contaminated as bound by objects and bound by grossness which are 
to be overcome, and as the mind declines and debilitatingly diminishes, 
there are accordingly also those which decline and debilitatingly 


80 Tt refers to the 11 virtuous mental concomitants. See the detail in Appendix III. 


Indeterminate states as not associated with the mental factors of 6 primary 
defilements, the 20 concomitant defilements, and the 11 virtuous mental factors. 


8 


€? Tt is one of the seven kinds of suchness as mentioned earlier on that all activities 


are attributed to the nature of consciousness. 

83 Tt indicates that as effort is stepped up and built up in eliminating those fetters, 
there are accordingly increases and accumulations of repository potentialities of 
the mind, in terms of virtues and wisdom which direct towards order of the 
superior qualities. 
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diminish, which is called knowing clearly regression of the mind ** . 
What is knowing clearly the expedient means? It is to know truly as 
they are the methods of liberations, wonderful applications, and the 
applications of all-pervasiveness, wherefrom the practising and 
dismissing of them ensue 9. So it is in this way that a bodhisattva, with 
regard to the immense awe-inspiring virtues of those bodhisattvas, had 
brought forth, or will bring forth, or in this present life to bring forth of 
them." 


RAR BERE es 世尊 ! RRR, A ARR ER FE 
中 , We SCARAR A. Re SCA A? 善 男子 ! 以 要 言 
之 ， 有 二 种 受 无 余 水 减 。 何 等 为 二 ? EMKE, E 
彼 果 境界 受 。 所 依 乱 重 受 ， 当 知 有 四 种 : 一 者 有 色 所 依 受 ， 
TEREKE, SERORA EEZ, WARAK R eE 
受 。 果 已 成 满 受 者 ， 谓 现在 受 。 果 未 成 满 受 者 ， 谓 未 来 因 受 。 
彼 果 境 界 受 ， 亦 有 四 种 : 一 者 依 持 受 ， 二 者 资 具 受 ， 三 者 受 
用 受 ， 四 者 顾 变 受 。 於 有 饼 依 涅 深 界 中 ， 果 未 成 满 受 一 切 已 
减 ， 领 彼 对 治 明 盘 生 受 ， 领 受 共有 ， 或 复 彼 果 已 成 满 受 。 又 
RESEMBLES HR AE SS. TS ARR TAR FE, 
BOER, HOON AC. EMER SRR IRA, Wa 
SCAR 7K. PA eae, RARE: Beak! 
ER! 善 男 子 ! 涩 今 善 能 依 止 圆满 、 最 极 清 泽 、 妙 瑜伽 道 请 
EAK. WISA CERERII. A EO A E a E 
RRR FORMÉ, MASER, RRETHE. Ci 
当 说 ， 皆 亦 如 是 。 诗 善 男子 、 若 善 女人 ， 皆 应 依 此 勇猛 精进 ， 


当 正 修学 ! 


84 Tt means that as the mind that is contaminated, declining and impaired by those 
fetters of defilement, there are also corresponding declines and impairments of 
the repository potentialities of the mind, descending to a much lower grade, 
needless to say virtues. 

85 After each of these methods is contemplated as practices and well- 
comprehended of their purposes of use, and good effects have been achieved 
(或 修 ), one must not be attached again to these concepts for they are only 
provisions devised for overcoming mental barriers in meditation. Hence, the 
need to dismiss them once objectives are met ( El). 
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尔 时 世尊 欲 重 宣 此 义 ， 而 诊 颂 
於 法 假 立 瑜伽 中 AAT ORR KE 
依 止 此 法 及 瑜 加 。 若 正 修行 得 大 党 
SLA Rak SRE ARRIEN AHA 
RR STD BPO ea 
利生 坚固 而 不 作 BEDENEN 
BA Eu IE MARERE 
AAMT IE = AR GR UO 
BRAARRR KERT AA 
BEEM” Eee DhnE 
AeA 於 此 瑜伽 当当 学 


PARR AA EE BET EMI: 世尊 ! 於是 解 深 密 法 门 中 ， 当 何 
名 此 教 ? 我 当 云 何 奉 持 ? AAR REA: BAT! 此 名 瑜 
DI sec. AUCH I ss Wu. std sx 
B, RASH, ANAT RE, Bee AHH SHED, 
=A Siig ato, aR PAIR; — Bd Sia, 
MIKE, DRRR; So, JES RK ES 


I" 


出 


EE 


Bodhisattva Maitreya inquired further, *World-Honoured One! As 
the Tathagata mentioned that all kinds of feeling are forever 
extinguished in the realm of nirvana without a remainder of 
dependency. What are those feelings that are forever extinguished in 
that sense?" The Buddha replied, "In essence, there are two categories 
of feeling that are forever extinguished without a remainder. What are 
the two? First is the feeling by the gross and heavy subjective 
dependence. Second is the feeling in respect to the phenomenal realm 
of all those resultants °°. It should be known that there are four kinds 
of feeling by the gross modes of subjective dependence. First is the 
feeling that arises in dependence on forms. Second is the feeling that 
arises as conditioned by formlessness. Third is the feeling associated 
with grossness that arises in response to fruition that has been fully 
attained. Fourth is the feeling associated with grossness that arises in 
response to fruition that has not as yet been fully attained. Feeling 
concerning fruition that has been fully attained refers to what is 


86 The first refers to sensations born of the sensory cognitions of beings of the 
three mundane spheres, represent the causes for the continuity of the cycle of 
birth. The second refers to sensations born of reactions and actions relative to 
all objects as effects of the physical world. 
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presently felt and experienced. Feeling concerning fruition that has not 
as yet been fully attained refers to causes that have been carried out as 
determinant of what would be experienced in future 87. As for feeling 
in relation to the phenomenal realm of those resultants, there are also 
four kinds. The first is feeling experienced in dependence on the 
support 8. Second is feeling experienced of the tools and goods of 
subsistence °°. Third is the feeling in reliance on experience ??. Fourth 
is the feeling of attachments. As for the realm of nirvana with a 
remaining dependency, all those (defilements) including feeling about 
the fruition that has not as yet been fully attained, has been 
extinguished, one experiences the feeling born of clarity of wisdom in 
those corrective strivings, one experiences the feeling in connection to 
secular things that are still in common, or one experiences also the 
feeling about fruition that has been fully attained. Apart from this, 
when all those of the aforementioned two categories of feelings are 
eradicated, there would remain only the present experience of feeling 
drawn forth by the mental clarity of wisdom. At the moment of 
parinirvana in the realm of nirvana without remaining dependency, this 
also is extinguished forever. For this reason, it is said that in the realm 
of nirvana without remaining dependency, all kinds of feeling are 
eliminated without a remainder. Having finished speaking at that time, 
the Buddha said to Bodhisattva Maitreya, “Very good! Excellent! You 
now can proficiently base on the perfect, most purified, wonderful path 
of yogà to make inquiry to the Tathagata. You have acquired absolutely 


87 If we interpret the phrase literally, 未 来 因 受 would err as “the feeling of future 
causes". It seems like the Chinese translation should have been [HRR SZ | 
to be in sync with the original Sanskrit syntax, because feelings along with 
volitions determine karmically matured resultants that are to be experienced 
either sometime later in the present lifetime or in future lifetimes. 

It means the arousal of feelings that are conditioned by all those material things 
of the physical world, as a support basis. 

8° According to Yogacarabhiimi-sastra, No. 1579, scroll 2, [0288b20], there are 
ten kinds of goods and items of bodily subsistence, namely (1) provisions, (2) 
beverages, (3) modes of transport, (4) clothing, (5) ornamentations, (6) 
enjoyment from songs, music and dances, (7) perfumes and fragrant incenses; 
(8) sundries and accessories, (9) lightings, (10) activities enjoyed by secular men 
and women. 

For instance, humans and earthly creatures experience both feelings of joy and 
misery. Deities of the sense-sphere experience more joyful feelings than 
unpleasantness. Beings of the fine-material sphere experience no greed and 
hatred, but joy and happiness all along. Beings of the formless sphere experience 
indifferent feeling. Ghosts and beings of the netherworld experience most 
suffering throughout their lifetimes. 
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superlative proficiency in yoga. I have expounded to you the perfect, 
most purified, wonderful path of yoga, and that which have been said 
and would be said by all those Perfectly Enlightened Ones of the past 
and future, will all be the same as such. Those good men and women 
should all base on this, strive assiduously, practise and learn correctly." 


Then, to recapitulate this point, the World-Honoured One said 
in verse: 


In the yoga is the teaching provisionally set up, one loses the 
great significance ?! if giving oneself up to dissipations. 


Relying upon this teaching ?? and yoga, one realises the great 
awakening if practising them correctly. 


One seeks for release while holding to the view that there is 
something to be gained, and if one thinks this is the teaching 
that is gained, then, Maitreya! one would be far off from 
yoga, as the earth is from the sky. 


Sticking steadfastly with benefiting all sentient beings and 
not to do the otherwise ??, and having awakened, practice 
with vigor for the good of all beings. 


The sages do this throughout the aeons of time, so attain the 
supreme joy of detachment from taints. 


If one delivers the sermons for fulfilling one's own desires, 
one is known as re-seeking desires having forsaken desires. 


Ignorant as one is who obtained the priceless treasure of 
dharma, go instead to wander around, mendicates. 


Taking pleasure in the meaningless contentions of 
argumentation, hubbub, and mingling around, one should 
instead forsake these, sets out the advancing effort. 


For the salvation of beings of the heavens and earth, this 
yoga you must learn. 


?! The ‘great significance’ denotes the benefits from the attainment of nirvana. 

?? This ‘teaching’ refers to the practice of Samatha-vipasyana, the contents of 
which fill the whole framework of yoga. 

°3 To do ‘the otherwise’ would be to think about the benefits and virtues from the 
subjective and objective perspectives. 
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Then Bodhisattva Maitreya asked the Buddha, "World-Honoured 
One! In this doctrinal approach of elucidating the profound covert 
significations, what should this teaching be called? How shall I 
reverently uphold it?" The Buddha said, “This, be called the complete 
definitive teaching of yoga. You should reverently preserve this 
thoroughly defined teaching of yoga. At the time of the Buddha giving 
exposition of this complete definitive teaching of yoga, within the 
general assembly, there are six hundred thousand beings resolved to 
realise the supreme awakening; three hundred thousand $ravakas 
became detached from defiling passions, and attained purity of insight 
into those teachings; one hundred and fifty thousand Sravakas 
permanently extinguished all those mental taints and are spiritually 
emancipated; seventy-five thousand bodhisattvas attained expansive 
thoughts on yoga ?^ ." 


°4 Tt is the bodhisattvas’ comprehension of the nature of selflessness and the notion 
of voidness in provisionally defined doctrinal principles through samatha- 
vipasyana, that underlies their expansive thoughts on yoga. 
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Chapter VII 


Paramita Ways in the 
Ten Stages of Practice 
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大 自在 。 由 是 因缘 ， 於 此 分 中 猪 未 圆满 。 为 令 此 分 得 圆满 故 ， 
精 勤 修 习 便 能 证 得 。 彼 诸 菩萨 由 是 因缘 ， 此 分 圆满 。 而 未 能 
得 圆满 法 身 现 前 证 受 。 由 是 因缘 ， 於 此 分 中 猪 未 圆满 。 为 令 
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分 圆满 而 未 能 得 遍 於 一 切 所 知 境界 , SE RE) I.E 
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便 能 证 得 。 由 是 因缘 ， 此 分 圆满 。 此 分 满 改 ， 於 一 切 分 娟 得 
圆满 。 善 男子 ! BAO E a. 


At that time Bodhisattva Avalokite$vara asked the Buddha, 
“W orld-Honoured One! As mentioned by the Buddha of the ten stages 
of bodhisattvas, namely the stage of utmost joy, the stage of shedding 
defilements, the stage of radiance, the stage of blazing wisdom, the 
stage of extreme difficulty in surmounting, the stage of manifesting at 
the fore, the stage of far-going, the stage of unshakeableness, the stage 
of excellent wisdom, the stage of dharma-cloud, and also mentioned 
Buddha-hood as the eleventh stage. These stages are to come under 
how many categories of purity and how many divisions?” The Buddha 
replied, “The stages are contained under four categories of purity and 
eleven divisions. What does it mean by the four categories of purity 
which can contain those stages? It means the purity of intensifying 
ideative happiness !> ? which contains the first stage; the purity of 
intensifying discipline which contains the second stage; the purity of 
intensifying mind which contains the third stage; and the purity of 


=: 
> i 
TE 


! According to Yogācārabhūmi-śāstra, No. 1579, scroll 37, [0497a11], definition 
of the term [4#] (@Saya), literally rendered as ideative happiness, includes: 
* (i) in reliance upon those doctrinal principles, one patiently examines them; 
(i1) In regard to the disciplinary rules set up by the Buddha, one never shall be 
dissuaded away; (iii) in reliance on the belief of merits in regard to the teachings 
of He who was enlightened; one confidently understands them, (iv) in regard to 
the position of the Three Precious Ones (Triratna) and the aim of self- 
actualisation as to benefit (of bodhi), one keeps towards them deep faith 
unwaveringly." These form the basis underlying ideative happiness. 

? Yogacarabhiimi-sastra, No. 1579, scroll 47, [0552210], explains fifteen kinds of 
intensifying ideative happiness [JÓ 4#] of the bodhisattvas, namely the 
intensifying ideative happiness with respect to: (1) superlative, (2) abstinence, 
(3) paramita, (4) ultimate truths, (5) psychic powers, (6) blessings, (7) ease and 
happiness, (8) liberation, (9) resoluteness, (10) non-delusion, (11) not 
adequately purified (the first fourty preparatory phases), (12) purified (the first 
up to ninth bhümi), (13) excellently purified (the tenth bhümi), (14) that which 
are to be subdued, (15) coexistence (of those purified and excellently purified). 
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intensifying wisdom which advances progressively in the successive 
stages, therefore it is to be known that it can include the fourth stage 
up to stage of Buddha-hood. So these are the four categories of purity 
incorporating all those stages. What are those eleven divisions which 
can incorporate all those stages? The bodhisattvas from the outset in 
the preparatory phases of outstanding comprehension ?, cultivate with 
extreme skilfulness in accordance with the ten ways of practice related 
to scriptural teachings ^, for validating the full comprehension of them, 
who later transcend those phases, realise the bodhisattvas’ true nature 
? and are liberated from the round of birth. By virtue of these causes 
and conditions, those bodhisattvas achieve completeness in this 
division (of first bhümi). Nonetheless, because they are not yet able to 
act with the right understanding in activities concerning some very 
minor degrees of the unmindful and careless transgression of certain 
precepts, it is still incomplete in this division. In order to achieve 
completeness therein, putting in assiduous practice would realise it. 
The bodhisattvas, thereafter in this connection, achieve completeness 
in this division (of second bhümi). Nonetheless, because they are not 
yet able to achieve completeness in worldly samadhi and dhyanas 5, as 
well as the hearing and upholding of spells (dharani) 7 to their full 


? The preparatory phases of outstanding comprehension (adhimukti-carya-bhümi) 
(95 fife 47 H5) refer to the first fourty phases of the whole gamut of bodhisattvas’ 
practices, namely those phases of the ‘ten grades of faith’ (十 信 ), the ‘ten 
abidings’ (十 住 ), the ‘ten techniques of practice’ (十 行 ), and the ‘ten modes of 
merit-dedications' (十 回 向 ). More details in Appendix V. 

The ten ways of practices in relation to Buddhist scriptures | 十 法 行 」 are: 
(1) write, copy, and preserve them, (2) venerate and sustain them, (3) circulate 
or offer them to others, (4) listen attentively to their expositions by masters, 
(5) read and study them, (6) remember and uphold them, (7) recite them, 
(8) teach and explain them to many others, (9) ponder over and weigh on them, 
(10) follow up cultivating on the distinctive marks of practice. ( 书 持 , 供养 ， 
惠 施 於 他 , AGREE], POL, 领受 , ALIO, 2 JE SRL aN, A Ee BUE, 随 入 修 相 ). 
Cf. Yogacarabhtimi-sastra, No. 1579, scroll 74, [0706c22]. 

"True nature’ herein denotes realising the taintless nature of nirvana, and 
bestowal of merits of the first bhümi. 


[等 持 」 is deep concentration, meaning samadhi in Sanskrit. [等 至 | means 

samapatti in Sanskrit, is a fixation state of meditative absorption referring to the 
eight types of dhyanas of the fine-material and formless spheres. 
The ‘hearing, learning and upholding’ encompass the four aspects of spell 
practising of bodhisattvas, namely (1) understand well contents of the spell (7X), 
(ii) remember well their definitive meanings (3&), (iii) intone and meditate on 
the ultimate truths thereof (Jt); (iv) realise inwardly and dwell in them 
(43 =F be 4). Cf. Yogacarabhiimi-sastra, No. 1579, scroll 45, [0542c16]. 
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potentials, thus it is still incomplete in this division. In order to achieve 
completeness therein, putting in assiduous practice would realise it. 
The bodhisattvas, thereafter in this connection, achieve completeness 
in this division (of third bhümi). Nonetheless, because they are still not 
able to dwell in practising much of the teaching they have learned in 
reference to the (thirty-seven) requisite branches leading to full 
awakening (saptatrimsadbodhi-paksika-dharmah), and the mind is not 
ready to yield up craving for the dhyanas and attachment to the 
doctrines. Due to these causal conditions, achievement is still 
incomplete in this division. In order to achieve completeness in this 
respect, putting in diligent practice they would be able to realise them 
all. The bodhisattvas, by virtue of these conditioning factors, thereafter 
achieve completeness in this division (of fourth bhümi). Nonetheless, 
they are still incapable of truly examining as they are the very definitive 
meanings of those truths 8, and still are not able to let go of all along 
lop-sided preoccupation of averting life and death and yearning solely 
for nirvana, and are also not as yet able to practise the branches of 
requisites leading to awakening that are included in the name of 
expediency ?. Due to these reasons, achievement is still incomplete in 
this division. In order to achieve completeness in this respect, putting 


8 Besides the definitive meanings of ultimate truth, the secular version of truths, 
the interdependency of these two types of truths, there are also the sixteen 
aspects of the four noble truths. They are: aspects of miseries, emptiness, 
impermanence, and selflessness in the first truth of suffering; aspects of constant 
appearances, causes, strong production, and four kinds of condition in the 
second truth of origination; aspects of extinction, stillness, exaltedness, and 
taints left-afar in the third truth of cessation; aspects of routes, thusness , 
cultivations, and deliverance in the fourth truth of path. (#7): 身 苦 、 性 空 、 

HAS. WER. (GE): FASE. AD. WE Ui. RO: BRA. Gxd$. EW, 
MERE. QH) BH. fud. HT. Sed. 

? Mahayana-samgraha-bhasya (ti X eue) , No. 1595, scroll 8 [0206502] and 
scroll 10 [0225b27] delineate four expedient methods which can contain the 
thirty-seven requisite branches leading to awakening that bodhisattvas have to 
surmount at the fifth bhümi. They are: (1) skillful penetrative comprehension of 
the dharma-realm, that is, to understand well sufferings that come with beings’ 
life and death, and dwells in constantly to that, (2) penetrative comprehension 
of nirvana, and not quickly seeking for it, (3) penetrative comprehension of the 
sufferings of different ordinary beings, putting themselves in their positions, and 
not to abhor and get nervous about the Sravakayana and Pratyekabuddhayana, 
(4) penetrative comprehension as regard the peculiar groups of beings who 
aspire to nirvana, and not to quickly seek for nirvana as those of the two 
distinctive yanas do. These say so much about the difficulty to triumph to 
liberation at the fifth bhümi, for bodhisattvas have to be free from all worries, 
unease and afflictions. 
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in diligent practice they would be able to realise them all. The 
bodhisattvas, by virtue of these conditioning factors, thereafter achieve 
completeness in this division (of fifth bhümi). Nonetheless, they are 
still not able to closely examine as they really are the unstopping cycle 
of birth and demise, and also frequently arose aversion to those matters 
19. not able to always dwell in attention concentrating on formlessness. 
So achievement is still incomplete in this division. In order to achieve 
completeness in this division, putting in diligent practice they would 
be able to realise it. By these reasons, the bodhisattvas thereafter 
achieve completeness in this division (of sixth bhümi). Nonetheless, 
because they are still not able to dwell in practising much of focusing 
attention based on formlessness, in constant contiguity without waning 
and without hiatus, this division is still not yet perfect. In order to 
achieve perfection in this, putting in diligent practice they would be 
able to realise it. The bodhisattvas, for this reason thereafter achieve 
completeness in this division (of seventh bhümi). Nonetheless, because 
they are still unable to relinquish the exerting of effort in their dwelling 
in on formlessness (in continuity without waning and interval), and are 
also unable to have natural easiness when attending to forms, 
achievement is still incomplete regarding this division. In order to 
achieve completeness in this division, putting in diligent practice they 
would be able to realise it. The bodhisattvas, by virtue of these 
conditioning factors, thereafter achieve completeness in this division 
(of eighth bhümi). Nonetheless, they still lack the mastered great 
natural easiness in dealing with the differences between alternative 
terms, their characteristics, words of exhortation, and in all the 
categories of teaching !!. Because of these reasons, this division is still 
incomplete. In order to achieve completeness in this division, putting 
in diligent practice they would be able to realise it. The bodhisattvas, 
by way of these conditioning factors, thereafter in this division 
perfection is attained (of ninth bhümi). Nonetheless, because they are 
still not able to attain the manifestation of perfect dharmakaya, proving 
it and experiencing it, for this reason this division is still incomplete. 


1? Revulsion arises in contemplating matters of life and death because of 
associating thoughts with images and chain of appearances, in regard to the 
twelve factors of dependent arising and the first two truths of suffering and 
origination. 

It refers to wisdom in the four kinds of unhindered reasoning (pratibhana- 
pratisamvid) (VU $& Bf) of the bodhisattvas with regard to (1) doctrinal 
principles (and the alternative terms thereof), (2) meanings (illustrative of all 
those different characters), (3) languages (expressed in different forms of 
wordings), and (4) eloquence (in conducting teaching of all scriptural types). 
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By putting in indomitably zealous practising, they would be able to 
attain it. Those bodhisattvas as a result of this actualise the 
completeness of this division (of tenth bhümi). However, because there 
is still the lacking of wondrous knowledge and wondrous insight of 
becoming unattached and unhindered to all the cognised, known realms 
of phenomena !?, it is incomplete in this respect. In order perfection 
can be achieved in this division, putting in indomitably zealous 
practising would actualise its fulfilment. By virtue of this, this division 
fulfilled its completeness (of eleventh bhümi). Because this division is 
completely perfected, all those preceding divisions are also complete 
and perfect. Therefore the eleven divisions are known to be inclusive 
of all those stages. 
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12 When the mind truly and constantly realises the nature of ‘void’ in regard to the 
characteristics of ultimate essencelessness of all conditional things in the realm 
of phenomena, naturally an unattached mind is also unhindered, because there 
is this selflesssness about oneself by which the mental hindrances of defilements 
and acquired noesis are completely eliminated. 
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MALE REARS: 世尊 ! 如 是 诸 地 ， SARE <I 
XL? hu sse MA: 善 男子 ! 略 有 八 种 。 JE DERE 


iB. 心 清 滔 ， 三 者 翡 清 滔 ， 四 者 到 彼岸 深 
佛 供养 承 事 清 泽 ， 六 者 成 熟 有 情 清 泽 ， 七 者 生 漳 


HR. Tae bt 
青 泽 ， 八 者 威 


德清 泽 。 善 男子 ! 於 初 地 中 所 有 增 上 意 乐 清 泽 乃 至 威 德清 泽 ， 
后 和 后 诸 地 乃至 佛 地 所 有 增 上 意 乐 清 滔 ， 乃 至 威 德清 滔 ， 沼 知 
IRRA Yes Ee a I , E Me 又 初 地 中 所 有 功德 ， 
REBELS EA, SR AMR. —W e+e 
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皆 是 有 上 ， 佛 地 功德 党 知 天 LE. BIETET DE 


RARS: ES 


AR LE EAE Rae AEGRIS? 4 
善 男子 ! 四 因缘 故 。 一 者 极 泽 善 根 所 集 起 故 ， 二 者 故意 思 择 


HAA, SERRE, MA A RE, 


Bodhisattva Avalokiteśvara then asked the Buddha, 
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*World- 


Honoured One! Why the primal stage is named the stage of utmost joy? 
And why are those others up to that which is called stage of the 
Buddha-hood are so named?" The Buddha replied, *By accomplishing 
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the great benefit ?, and attaining a transcendental mind never before 
had, wherefrom arising the enormous joy, is why the initial stage is 
called stage of the utmost joy. It is by dissociating far away from all 
sorts of minor offence of the precepts, that the second stage is called 
stage of shedding defilements. By virtue of attaining samadhi, and the 
learning and upholding of spells ^, which can be the foundation on 
which the boundless light of knowledge is based, is why the third stage 
is called stage of radiance. By having attained the branches of 
requisites of awakening, which burn out all those defilements by 
wisdom resembling flames of fire, is why the fourth stage is called 
stage of blazing wisdom. Because at the fifth stage one can only attain 
mastered easiness through the greatest difficulty in practising branches 
of requisites leading to awakening alongside expedient methods P5, is 
therefore it is called the stage of extreme difficulty in surmounting. By 
observing all those cyclical fluxes of mental events at the moment, and 
also by practising much of focusing attention on formlessness so that 
true thusness would then manifest at the fore !6, is why the sixth stage 
is named the stage of manifesting at the fore. The seventh stage is 
called the stage of far-going because it can sustain a long way in the 
attaining and dwelling in with attention placing on formlessness, 
without waning and without any interrupted interval, and it is drawing 


15 ‘Great benefit’ is so named because it is self-benefiting while at the same time 
also largely benefiting many others by helping them to progress, as being one of 
the practising objectives of the Mahayana dispensation. 
Spell (dharani) as uttered by the Buddha, although succinct, represents a 
quintessential outline of the particular scripture, and by looking from the 
standpoint of ultimate truth, the pith of which coheres with all those other 
canonical scriptures. For this reason, the learning, memorising and upholding of 
dharanis forms the basis for immeasurable knowledge, like the immense light 
which breaks through the cloak of darkness. 
Bodhisattvas undertake an extremely difficult task to harmonise practices of 
ultimate truth with expedients. It's because the branches of requisites of 
awakening are practised with the non-originalness and selflessness of all things 
in mind which stress on formless contemplation, while expedient means used to 
educate others with the dull faculties are the convenient mundane way which 
operate largely on forms. 

16 According to Mahayana-samgraha-sastra « fi KX iit) , No. 1594, 4$ F 
[0145c14], the stage of ‘manifestating at the fore’ is given its name because of 
applying one's knowledge of conditioning originations, using it as the basis of 
meditation, which brings transcendental wisdom (prajfia-paramita) to constantly 
manifest to the fore of mind. And so with this premise, not only the twelve 
factors of dependent origination but all those other states of conditionality can 
be used in formless contemplation so that prajfia-paramita remains 
predominantly present at the sixth stage. 
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nigh to the purified stage "7. eighth stage is called the stage of 
unshakeableness because one attains a state of effortlessness when 
dealing with immaterialities, and is unmoved by defilements that are 
manifestly active when dealing with materialities. The ninth stage is 
called the stage of excellent wisdom because one exhibits mastered 
easiness in all types !5 of sermons that are performed in all situations, 
having attained immeasurably great wisdom. The tenth stage is called 
the stage of dharma-cloud because of the fulfilment of a perfect 
dharmakaya, which is like the enormous clouds, that can veil all over 
the gross heavy body which is huge as the sky '°. The eleventh stage is 
called the stage of Buddha-hood because one cuts off forever the most 
minute forms of the hindrance of defilements and the barrier of noesis, 
unattached and unhindered thereto, respectively, and manifests the true 
enlightenment when dealing with cognised realms of phenomena in all 
situations.” 

Bodhisattva Avalokite$vara inquired the Buddha again, “World- 
Honoured One! How many kinds of delusion and grossness that are to 
be overcome in these stages?” The Buddha replied, “There are twenty- 
two kinds of delusion and eleven kinds of grossness to be overcome in 
these stages. In the first stage, there are two kinds of delusion. First is 
delusion of the attachment to individual (pudgalah) and doctrinal 
teachings. Second is delusion of the adulterated moral infections 
distinctive of the woeful realms, and together their grossness to be 
overcome. In the second stage, there are two kinds of delusion. First is 
delusion of the indiscreetly committed minor offences. Second is 
delusion over what the different kinds of actions performed and where 
they lead to, and together their grossness to be overcome. In the third 
stage, there are two kinds of delusion. First is the delusion of 
covetousness. Second is the delusion about completeness in the 
learning and upholding of dharanis; and together their grossness to be 
overcome. In the fourth stage, there are two kinds of delusion. First is 
delusion of the passionate craving for dhyanas. Second is delusion of 


'7 Although at the seventh stage the mind is imperturbable to all objects, it still 
exerts some degree of effort in dealing with formlessness, but nonetheless it is 
in close proximity to the next stage with competency of effortless contemplation 
on immaterialities. 

18 The phrase 於 一 切 种 according to 释 常 柏 :《 瑜 伽 师 地 论 科 句 披 寻 记 》 讲 记 ， 
connotes all kinds of beings, times or circumstances, places, and subject matters 
of the teaching with respect to the four kinds of unhindered reasoning. 

1? The gross heavy body is metaphorical of a structure of one's hindrances of 
defilements and acquired cognizance, which are as extensive as the sky. The 
attainment of perfect dharmakaya is given as a simile like huge clouds which 
can cloak them altogether, and remove them. 
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the passionate craving for doctrinal teachings; and together their 
grossness to be overcome. In the fifth stage, there are two kinds of 
delusion. First is delusion of the one-sided preoccupation of averting 
life and death. Second is delusion of the one-sided hankering after 
nirvana; and together their grossness to be overcome. In the sixth stage, 
there are two kinds of delusion. First is delusion of observing the 
cyclical flux of mental events of the present state. Second is delusion 
of the frequent manifestations of mental objects 20; and together their 
grossness to be overcome. In the seventh stage, there are two kinds of 
delusion. First is delusion of the subtle degree of object patterns. 
Second is delusion with regard to the expedient means of one-sided 
attention focusing on formlessness; and together their grossness to be 
overcome. In the eighth stage, there are two kinds of delusion. First is 
the delusion of exerting effort toward contemplation of mental 
formlessness. Second is the delusion of mastered easiness over mental 
forms; and together their grossness to be overcome. In the ninth stage, 
there are two kinds of delusion. First, it is delusion regarding mastered 
easiness over the myriad teaching of doctrinal principles, mastered 
easiness over the myriad knowledge of definitive terms, and mastered 
easiness of succeeding brilliant reflections over phrases in dharanis. 
Second is delusion of the mastered easiness of eloquence. And together 
their grossness are to be overcome. In the tenth stage, there are two 
kinds of delusion. First is delusion of the enormous mystic powers. 
Second is delusion of comprehending the subtle mysteries ?! ; and 
together their grossness to be overcome. In the stage of Buddha-hood, 
there are two kinds of delusion. First is delusion of an exceedingly 
subtle attachment to all the cognised realms of phenomena. Second is 
delusion of the exceedingly subtle impediment ?? ; and together their 
grossness to be overcome. It's because of these twenty-two kinds of 


?? Bodhisattvas at the sixth stage are still deluded by the passion for taintless 
manifestation of mental appearances and patterns instead of devoting meditation 
exclusively on formlessness. 

?! Subtle mysteries refers to conundrums surrounding the goal of attaining a perfect 
dharmakaya, the spiritual body which can span the breadth of sky, functioning 
in any way, anywhere, anytime, completely at will. 

2 Vijfiapti-matrata-siddhi (JM ME iam) scroll 9, [0051b08] describes the first 

delusion as an extremely subtle degree of noetic hindrance of the eleventh stage 

( 微 所 知 障 ), and describes the second delusion as the seeds-like potentialities of 

worries by having a natural spontaneity toward all things (— YEE XA 1 ist Rig ). 

The bodhisattvas who have attained the stage of dharma-cloud can only 

overcome these two exceedingly subtle innate delusions by entering upon the 

indestructible diamond-like samadhi (金刚 喻 定 ) in order to attain perfect 
enlightenment of the stage of Buddha-hood. 


— 
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delusion and eleven kinds of grossness that I set up and defined those 
stages, but nevertheless the unsurpassed perfect awakening would be 
free from these entanglements." Bodhisattva Avalokite$vara then 
addressed the Buddha, “World-Honoured One! The unsurpassed 
perfect awakening is so much wonderful, rare, going as far as to 
accomplishing great benefits and great fruitions, enabling those 
bodhisattvas to break through such huge webs of delusion, to cross past 
such dense forest of grossness, to attain unsurpassed perfect awakening 
right in the present." 

Bodhisattva Avalokite$vara inquired the Buddha again, “World- 
Honoured One! How many kinds of extraordinary quality on which 
these stages are established?” The Buddha said, “Briefly, there are 
eight. First is the purity of intensifying ideative happiness. Second is 
the purity of mind ??. Third is the purity of compassion ?*. Fourth is the 
purity of gone ashore ?. Fifth is the purity of seeing the Buddha and 
making venerated offerings ©. Sixth is the purity of bringing (spiritual 
faculties of) sentient beings to their ripeness. Seventh is the purity of 
undergoing birth ?". Eighth is the purity of awe-inspiring virtues. From 
the purity of intensifying ideative happiness up to the purity of awe- 


?3 Purity of compassion refers to mental purification attained by way of serenity 
and meditative insight, culminating in the eight kinds of dhyanas. 

The great compassion of bodhisattvas is immense, illimitable and unreceding, 
unlike the compassion of worldlings. To illustrate the purity of compassion of 
bodhisattvas, Mahayanasütralamkara-$astra ( K He HE JE 4€ im) No. 1604, 
scroll 9, [0637b16] describes six kinds of the great compassion of bodhisattva 
as: (1) equal (toward all beings), (2) permanently constant, (3) deep-seated, (4) 
flexibly adaptive, (5) a way to get rid of all mental taints, (6) nothing as to be 
obtained. 

The term ‘gone ashore’ which means crossing over from this shore of systemic 
cycle of birth to the other shore of nirvana, is rendered from the Sanskrit word 
*parami'. The purity of parami, a spiritual transcendence, herein refers to the 
bodhisattvas’ ten kinds of perfection (dasaparamita) (十 波罗蜜 多 ) in terms of 
generous giving (dana), discipline (Sila), forbearance (ksanti), effort (virya), 
meditation (dhyana), wisdom (prajfia), skilful expedients (upaya), vow of 
enlightenment (pranidhana), spiritual power (bala), knowledge (jfiana). 

Seeing the Buddha for advice to remove one’s delusion was only during the time 
of the Buddha, is not what it means in this context. After the passing away of 
the Blessed One, people see and revere the Buddha in the sense of truly 
practising the teachings of the Buddha, making offerings by venerating the 
Buddha’s relics and ashes housed in shrine, tope and pagoda, and by selflessly 
performing all kinds of virtuous deeds to help all others. 

The holy Bodhisattvas undergo births among the five realms of existence 
according to their own vows, psychic powers, and reasons, depending on the 
specific situations, unlike worldlings who undergo rebirths powerlessly 
according to their own karmic resultants. 
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inspiring virtues of the first stage, and subsequently all the eight kinds 
of purity from the second stage up to the stage of Buddha-hood, it 
should be understood that their qualities of purity are incremental 
succeedingly from stage to stage, except for the purity of undergoing 
birth which does not associate with the stage of Buddha-hood. 
Furthermore, all the accomplished merits of virtues of the first stage, 
exist similarly in all those subsequent stages, but it should be 
understood that the respective individual stages have their own 
excellent merits of virtues ??. The merits of virtues of the ten stages of 
the bodhisattvas can still be surpassed, but the merits of virtues of the 
stage of Buddha-hood are unsurpassed." Bodhisattva Avalokite$vara 
inquired further, *World-Honoured One! What is the reason for saying 
that it is most extraordinary of the bodhisattvas to undergoing births 
among those beings? The Buddha said, “Because of four reasons. First 
is because of the utmost purity of virtuous roots collaboratively giving 
rise to it. Second is because the chosen decision is by the meditative 
power with specific intentions 7°. Third is because it is done on ground 
of compassion to the succour and release of those deluded sentient 
beings. Fourth is because one can be free from taints as well as freeing 
others of taints." 


28 All ten stages of bodhisattvas cultivate virtues as the ten paramità, but each stage 
will accomplish its most excellent parami. The accomplishments of excellent 
parami do not overlap among the ten stages. See the detail in Appendix IV. 

2 The bodhisattva, based on the great vows, mystic powers, and the intending 
reasons, meditates to direct the mind to where one chooses to be born to, also 
when, and how. 
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MAS BERE E: HIR! 何 因缘 故 。 褒 诸葛 茧 行 广 
AB. TER. RA? HALA TER MEE: 善 男子 ! 四 因缘 故 。 
Annas We, fleas SANE, SBE, HARA, Tm Reha EGS 
ie MAA EKER; AKA au uo DR PS 
Ach. eM RAI WET BRO. W BR. BLAZE 
MERA: 世尊 ! Aa Re LAST Se Se? ARA 
EMEA: 善 男子 ! 著 萨 学 事略 有 六 种 : 所 谓 布 施 、 持 戒 、 
Oe. RE, FRE, Be. MATEERIA: 世尊 ! 
如 是 六 种 所 应 学 事 ， 炎 是 增 上 戒 学 所 摄 ? BA bbe Arte? 
BE LARS Pe? HERA MA: 善 男 子 ! 当知 初 三 
但 是 增 上 戒 学 所 摄 ， 表 上 处 一 种 但 是 增 上 心 学 所 摄 ， 熙 是 增 上 
Satin, REER. BAS mea: 世尊 ! 
WANE BES, BER ATR? BS Tie? 
HARA Smee: 善 男子 ! 若 增 上 戒 学 所 摄 者 ， 是 名 福 德 
UH XU LES. EAS. Dou 

XE. FE JERY. 

BATS RRA: 世尊 ! 於 此 六 种 所 学 事 中 ， 著 茂 
云 何 应 当 修学 ? HARARE MA: BAT! 由 五 种 相应 当 
修学 : 一 者 最 初 论 匣 萨 藏 波罗蜜 多 ， PEA E E 2 
FSA. PRIA RIETI. AB. MR. ARBITRO, TEE 
修行 。 三 者 随访 菩提 之 心 。 ee FL AG Te) 
修 善 品 。 观 自在 车 了 萨 复 白 佛 言 : 世尊 ! 何 因缘 故 ， 施 设 如 是 
所 应 学 事 但 有 六 数 ? (BLA TES REA: 善 男子 ! 二 因缘 故 : 
一 者 钱 益 诸 有 情 故 ， 二 者 对 治 诸 糯 慷 故 。 和 当知 前 三 钱 益 有 情 ， 
R= VANS. Wo Bm AT. aaa ee he H Ap ee, 
ZARA Rm At: HR, TAITIBSOEIXSIKEL. BMA 
Ti; FAS, JRR EE ALE MESZ, BMA. TR 
SAAR AIA, Gee Ee DE EE, RK RI, 
JRzRIKG— ER, TH Be B A aa eh, IAS I Be OR JI 
mAT; FARR, KRIK: 由 般若 故 ， 永 害 随 眠 。 

PLATES RAPA: THA! 何 因 缘故 ， 施 设 所 余波 罗 
蜜 多 但 有 四 数 ? HBA TE eA: 善 男 子 ! BH BU SIE 
HA MAIL. Gea be, TAA = PA eS aA te. A 
诸 摄 事 ， 方 便 善 巧 而 播 受 之 ， 安 置 善 品 ， 是 故我 诊 方 便 善 巧 
波罗蜜 多 与 前 三 种 而 为 助 伴 。 知 诸 著 阴 ， 於 现 法 中 人 烦 懂 多 故 ， 
WEA MAH HE; MARS, KARE, JA E E 
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AHE: Dg Fe ER RE E WO PUES CBE S| FE 
EHR, Df SZ 7D A CS A YUNE. AAR TEE I RET, 
OAR TERA, WE ARES. PHU, HKMS, EE 
E, He WES BAe E SE a SM AE ad 
he, BURL, WWE, WHR AAaw, BAR 
OBS RSE, JRHEJETS LF, WEY RES HEJ 
Hi, TAAL A Arsene, EMRE TU RE ER AE OF EU AE BR 
Zi MU. Aimee, WR, CREE fé 
Pe, WIBA BE. Ua, HERES eH i 
Fe WER iit BRE BS BM AE E f IS BUE 


Bodhisattva Avalokitesvara asked again, “World-Honoured One! 
What are the reasons for saying that those bodhisattvas carry out 
extensive great vows, wonderful vows, and extraordinary vows?” The 
Buddha answered, “There are four reasons. Those bodhisattvas 
competently understand nirvana, dwelling in it happily, are capable of 
a quick attainment of it. They, however, relinquish the state of blissful 
dwelling in and the thought of quickly attaining it. They make resolve 
of a great vow without any conditions, and without an expectation 30. 
They, for the benefits of those sentient beings, undertaking themselves 
to undergo long periods of various sorts of tremendous suffering. That 
is why I say that bodhisattvas carry out extensively great vows, 
wonderful vows, and extraordinary vows.” Bodhisattva Avalokitesvara 
then inquired, “World-Honoured One! Roughly there are how many of 
things the bodhisattvas should learn?” The Buddha said, “In general, 
there are six kinds of thing bodhisattvas should learn, namely generous 
giving, discipline, forbearance, assiduity, meditation, and wisdom of 
going ashore.” Bodhisattva Avalokite$vara asked, “World-Honoured 
One! Of such six kinds of things necessary to learn, which ones come 
under the intensifying study of discipline? Which ones come under the 
intensifying study of mental concentration? Which ones come under 
the intensifying study of wisdom?” The Buddha replied, “It should be 
known that the first three are included in the intensifying study of 
discipline. Meditation alone is included in the intensifying study of 
mental concentration. Wisdom is included in the intensifying study of 


li 


30 Without any conditions in the sense of equality, regardless of races and religions, 
types of beings and the return of whatsoever favours. Without any expectations 
in the sense of taking no interest of material rewards and coming forth of 
gratitude. Bodhisattva's resolve of making a great vow is congruent with the 
understanding of truly nothing are there to be obtained. 
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wisdom. Assiduity, I say that it is present in all the three of them." 
Bodhisattva Avalokite$vara asked again, *World-Honoured One! Of 
such six kinds of things necessary to learn, which ones come under the 
requisite provisions of merits of virtue? Which ones come under the 
requisite provisions of wisdom?" The Buddha replied, “Whatever are 
included in the intensifying study of discipline, are said to be included 
in the requisite provisions of merits of virtue. Whatever are included in 
the intensifying study of wisdom, are said to be included in the requisite 
provisions of wisdom. Assiduity and meditation, these two kinds I say 
that they are present in all two of them." 

Bodhisattva Avalokite$vara asked again, *World-Honoured One! 
Why the bodhisattvas should cultivate with respect to these six kinds 
of thing?" The Buddha replied, “It’s because of five kinds of 
congruence that they should cultivate. First, at the outset in regard to 
paramita of the collection of scriptures about bodhisattvas ?!, they are 
to comprehend them with faith in a fierce and sharp-minded way, to be 
congruent with the subtle and wonderful correct teachings of principles. 
Second, they then cultivate diligently with the wonderful knowledge 
acquired through learning, contemplating, and applying the ten ways 
of practice related to scriptural teachings ?. Third is to keep guard of 
the mind for awakening in all circumstances ?. Fourth is to associate 
with good and wise people. Fifth is to cultivate diligently and 
relentlessly with methods of virtue." Bodhisattva Avalokite$vara asked 
again, “World-Honoured One! Why is that such necessary things as set 
up for cultivation, thereof only six?” The Buddha replied, “It is for two 
reasons. First is for benefiting sentient beings. Second is for 
overcoming those defilements. It should be known that the first three 
benefit sentient beings, the latter three overcome all defilements. 
Concerning the first three which benefit sentient beings— because of 
charitable donations by the bodhisattvas, they can acquire means of 
sustenance, with which to help and benefit sentient beings; because of 


3! The term 3E BE refers to the Sanskrit term, Vaipulya (7j J&), one of the twelve 
genres of scriptures composed largely about the practices of bodhisattvas. 

32 The ten ways of practice related to scriptural teachings by which the bodhisattvas 
attained completeness of the first stage, have been explained earlier on. 

33 There are generally five ways of intensifying practice through which to keep 
guard of the mind that is resolved on enlightenment in any situations, any 
moments. They are: (1) an innate intelligence and quick-wittedness (H81), 

(2) right mindfulness (正念 ), (3) right knowledge (1E), (4) keeping the six 
sense faculties closely guarded ( 自 心 ), (4) keeping to the expectation of others 
by complete disciplinary adherence to all precepts (fth 4^»). 

Cf. Yogacarabhiimi-sastra, No. 1579, scroll 46, [0546b07]. 
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conforming strictly with disciplinary rules, they do not act in any 
hurtful, coercive, and disturbing manners, so that they would be able 
to help and benefit sentient beings; because of keeping strictly with 
forbearance, they are able to bear any hurtful, coercive, and disturbing 
means that are brought upon them, so that they would be able to help 
and benefit sentient beings. As for the latter three which overcome 
those defilements — because by putting in much effort by those 
bodhisattvas, though they may not have yet subdued forever all the 
defilements, and also may still have not yet permanently demolish all 
the latent tendencies (anusayah), they nonetheless are able to practise 
with valour and vigour in all the methods of virtue, such that all those 
defilements have not jolted even a little of their efforts in practising 
those methods of virtue; because by dhyanas, they permanently subdue 
defilements; and because by the higher wisdom, they permanently 
demolish all the latent tendencies." 

Bodhisattva Avalokitesvara asked further, *World-Honoured One! 
Why is that the other paramità that are set up, there are only four?" The 
Buddha replied, “It’s because they are ancillaries to the preceding six 
kinds of paramita. Those bodhisattvas, in using the first three kinds of 
paramita to embrace sentient beings to the fold, set up methods of 
virtue, making use of all those things to attract, skilfully and 
expediently bringing them in, is why I call it the paramita of skilful 
expedients (upaya) as an ancillary means to the preceding three kinds 
of paramita. If those bodhisattvas are incapable of constantly practising 
due to too much worries and displeasures in their present situations, are 
incapable of dwelling in inwardly because of competent knowledge 
only of the lower realms and because of the minds delight in flimsy 
matters of the lowly merits, and are unable to draw forth transmundane 
wisdom in their attempts at meditation because they cannot cultivate 
skilfully by learning and cogitating scriptures in the collection of 
Vaipulya—they therefore would receive in only narrow and inferior 
requisite provision. In order for defilements in life hereafter to become 
paltry, they make a true vow, and in this way it is called the paramita 
of vowing (pranidhana). By virtue of this vow, the defilements become 
less ?^ so that they can cultivate assiduity, and so this is why I call it 
paramita of vowing as an ancillary means to the paramita of assiduity. 
If those bodhisattvas, by associating with the wise ones, hearing and 


34 Defilements will become less only with a mind of valour and vigour to 
comprehend scriptural teachings, to acquaint oneself with knowledge of the 
upper realms, and relentlessly practising methods of virtue with respect to 
Samatha-vipasyana and paramita ways. 
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learning from them the correct teachings, they can turn around the mind 
dissolute of inferior intents to the mind joyful of superior intents, and 
can also acquire remarkable comprehension of knowledge distinctive 
of the upper realms. And so it is called the paramita of power (bala). 
By virtue of this power, the mind is then capable of dwelling in 
inwardly, and so I say that the paramita of power is an ancillary means 
to the paramita of meditation (dhyana). If those bodhisattvas are 
already capable of bringing forth dhyana because they have undertaken 
skilful cultivation by learning and deliberating scriptural teachings in 
the collection of Vaipulya, in this way it is called the paramita of 
knowledge (jiiana). Because by virtue of this knowledge, it can 
engender transcendental wisdom, is why I call it paramita of 
knowledge as an ancillary means to the paramita of wisdom." 
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世尊 ! 何等 名 为 波罗蜜 多 诸 相 违 事 ? 善 男子 ! 当知 此 事 
略 有 六 种 : A BRK. ME. HE, AR, AAR 
FEN BA A. TARE ATMA. ud. RMB, ALD 
(ER BA A. — SEES RB. REIER BBS A. 
DUA IRAE EAE, VRS RS A. HE WETA 
THOME RL AT © TR GLE AC BS A]. NTA LS Bd. RA, na 
RiR VRILD EAB A. E! WE UAE. DE 
RA? 善 男 子 ! 当知 此 亦 略 有 六 种 : 一 者 得 大 财富 。 二 者 往 
EFB. SA MS HER, WR AEE. HEHE 
悟 害 。 六 者 有 大 宗 革 。 世 尊 ! PE a ae eS EK? 
善 男子 ! 当知 略 由 四 种 加 行 : 一 者 无 翡 加 行 故 ， 二 者 不 如 理 
加 行 故 ， 三 者 不 常 加 行 故 ， 四 者 不 县 重 加 行 故 。 不 如 理 加 行 
> ÍTR EEZ, BIRI E EL RER R. EE! 
何等 名 为 非 方便 行 ? 善 男子 ! ee D DA E SE EIE 
上 时， 但 挤 财 物 钱 益 容 生 便 圆 喜 足 ， 而 不 令 其 出 不 善 不 ， 安 置 
善 不 ， 如 是 名 鸭 非 方便 行 。 何 以 故 ? 善 男子 ! 非 於 众生 唯 作 
ICY Rm. BURRS a>, MMAR MAR. W 
Fe mE RTT, EET, WADE, (AA 2 E AR a 
HTS KE. ME ee eb, HIAR RER o 


Bodhisattva Avalokite$vara then asked the Buddha, “World- 
Honoured One! What was the reason for promulgating the six kinds of 
paramita in such sequence?" The Buddha replied, “For the sake of 
using each as a conditioning basis to draw forth another in a successive 
manner. That is to say, if those bodhisattvas are no longer obsessed 
with themselves and their possessions, then they would be able to abide 
by the pure rules of abstinence. In order to keep guard of their 
discipline, they would thereupon cultivate forbearance. Having 
cultivated forbearance, it would then beget in them assiduity. Having 
developed assiduity, they would then be able to accomplish dhyana. 
With the attainment of dhyana, they would then be able to attain 
transcendental wisdom. Hence I spoke of the paramita in this order.” 
Bodhisattva Avalokitesvara inquired, *World-Honoured One! How 
many different classes are there in each of these six kinds of paramita? 
The Buddha replied, “Each has three classes. The three classes of 
generous giving are the generous giving of doctrinal teaching, generous 
giving of material gains, and generous giving without fear (of 
concerned dangers). The three classes of discipline are: the discipline 
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of relinquishing what are faulty 35, the discipline of developing all that 
which are virtuous, and the discipline of turning to benefiting sentient 
beings. The three classes of forbearance are the forbearance of bearing 
the hurtful indignation, the forbearance of enduring sufferings, and the 
forbearance of closely examining the scriptural teachings in respect of 
truths 36. The three classes of assiduity are the assiduity comparable to 
armour wearing ?7, the assiduity of stepping up effort by turning to 
various methods of virtue, and the assiduity of stepping up effort to 
benefit the different sentient beings. The three classes of meditation are 
the meditation in a blissful state of concentrative absorption that 
overcomes defilements, by way of non-differentiation, serenity, 
extreme tranquility, and immaculateness 38, the meditation that calls 
forth merits of virtues, and the meditation that calls forth the benefits 
for sentient beings ??. The three classes of wisdom are: wisdom that is 
based on the secular conventional truths, wisdom that is based on the 
ultimate truths, and wisdom that is based on benefiting sentient beings." 


35 It refers to the rules of discipline and codes of etiquette observed by the seven 
types of Buddhist disciples, namely bhiksu, bhiksuni, sramanera, $ramanerika, 
Siksamana, upasaka; upasika. 

36 These are the same three kinds of forbearance according to Yogacarabhimi- 

Sastra, No. 1579, scroll 42, [0523228]: (1) tolerant of the malicious harming by 

others. For example, one does not hold anger, grudge and ill-will to all the 

deliberate grouses, unfriendly complaints, discontents, and hurtful intents by 
others (fit {th 28 32 24); (2) bearing of the manifold sufferings, including 
mendicancy, illnesses, adaptation to secular etiquettes, harsh living conditions, 
and so on (252 a TH #4); (3) tolerance developed by comprehending ultimate 
truths of the doctrinal teachings (法 思 腾 解 丸 ) on which the first two are based. 

The three are also commonly called £4. JEM. AMALIE, ie. tolerant of 

people of all characters, tolerant of external hardships and causes, and tolerance 

rests on non-arising of the first two. 


37 Tt is a metaphor which connotes the diligence that is needed of bodhisattvas to 


cultivate the six kinds of paramita and their ancillary mediums, so that they 

conduce readily to the attainment of dhyana, like the warriors readily putting on 

the suit of armour going for war. 
38 These four meditational phases of non-differentiation, serenity, extreme 
tranquility, and immaculateness refer to, accordingly, the mind which stays 
aloof from all discriminations and defilements before the manifestation of 
dhyana, the mind which absorbs in one of the first three dhyanas, the mind which 
absorbs in one of the fourth dhyanas, the mind which absorbs in transmundane 
dhyana culminating in attainment of noble fruition of a certain grade. 


39 Meditation that ‘calls forth merits of virtues’ refers to the inducing of mystic 


powers through the attainment of fourth dhyanas. Meditation that ‘calls forth 
the benefits for sentient beings’ refers to the inducing one’s attained dharmakaya 
to the salvage and benefit of sentient beings, in all situations and anytime. 
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Bodhisattva Avalokitesvara asked, ““World-Honoured One! What is the 
reason the paramita is given the name as paramita?" The Buddha 
replied, *Due to five reasons: taintlessness, non-attachment, 
faultlessness, non-discrimination, and right dedication. Taintlessness 
means mentally untainted with those things which go against the ways 
of paramità. Non-attachment means the mind is not entangled with all 
those resultants of fruitions and requitals of favour. Faultlessness 
means there is no mixing in of defiling methods in the practice of 
paramita, and it is free from the incorrect expedient methods ^". Non- 
discrimination means, that is to say with reference to ways of paramita, 
it is not the same like discriminately clinging to the individual 
characteristics of terms and phrases. Right dedication means, with what 
one has performed of paramita and (merits) accumulated over time, to 
dedicate them to the pursuit of unsurpassed great fruition of 
enlightenment." 

Bodhisattva Avalokitesvara asked, ““World-Honoured One! What 
are those things that go against the ways of paramita?" The Buddha 
replied, “It should be known that in general there are six kinds of those 
things. First, it is seeing profoundly that there are the merits and 
worthwhile benefits with regard to desires of joy and pleasures, wealth, 
comfort, and all those sensual enjoyments. Second, it is seeing 
profoundly of merits and worthwhile benefits by permissively 
gratifying what appears to be pleasing through bodily acts, verbal acts, 
and thoughts. Third, it is seeing profoundly merits and worthwhile 
advantages of intolerance to the contempt by others. Fourth, it is seeing 
profoundly merits and worthwhile advantages in fulfilling sensual 
pleasures without need to assiduously practise meditation. Fifth, it is 
seeing profoundly merits and worthwhile advantages in the disorderly 
and confusing conducts in the hustle and bustle of mundane life. Sixth, 
it is seeing profoundly merits and worthwhile benefits in what one sees, 
hears, perceives, and engaging in metaphysical argumentations.” 
Bodhisattva Avalokite$vara continued to ask, ““World-Honoured One! 
What are the resultant fruitions of all these paramita?" The Buddha 
replied, “It should be known that, in general, there are also six kinds, 
which are: gaining enormous wealth, rebirth in good place; abundance 
of joy and happiness; having no enemies and experience no destruction; 
becoming leader of the people; without afflictions and impairments to 
this body; having a great pedigree." Bodhisattva Avalokitesvara 


40 Faultlessness herein refers to abstaining from allowing in the four kinds of 
adulterated defiling methods to ways of paramitam. This, together the incorrect 
expedient methods, are explained in the next paragraph. 
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proceeded, “World-Honoured One! What does it mean by adulterated 
ways to the paramita ways?" The Buddha replied, “It should be known 
that it is generally through the four kinds of step-up effort of practice: 
a step-up effort with an absence of compassion; a step-up effort 
inconsistent with the correct instructions; a step-up effort of 
intermittent frequency, a step-up effort lacking seriousness and 
circumspectness. As for the step-up effort of practice inconsistent with 
correct instructions, it means the practising of one or more of the 
paramita which miss out disadvantageously and strays far away from 
the practice of the remaining paramita ^'." Bodhisattva Avalokite$vara 
asked, *World-Honoured One! What does it mean by practices that are 
not expedient?". The Buddha replied, “If those bodhisattvas who 
practise to benefit people in the spirits of paramita, they are joyfully 
satisfied by merely gathering material things and funds to benefit the 
people, but not consider helping to get them out of faulty mental states, 
and to safely emplace them into moral states, this is called practice as 
inexpedient. Why? Only doing this thing alone for the people is not 
called true benefiting, for it's just like excrement, whether much or 
little, no matter what it cannot be made fragrant and clean. The same 
goes to people, in view of their unsatisfactoriness owing to the 
impermanency of all things ?, the underlying nature of them is 
suffering, and although by helping them out merely with money and 
stuff to temporarily relieve them of suffering so that they become 
happy, it is not expedient. It is only by emplacing their minds safely on 
the wondrous and excellent principles of the teaching, that it can be 
called as the foremost benefit. 


41 The way of paramit& is not to practise any one of them independently or 
separately, but to ensure all six together are practised in conformity with 
principles at any one time. For example, practising with bias or without true 
compassion is inconsistent with the wisdom-parami, while taking part of the 
monks' provisions for donation is contradicting the discipline-parami. 

42 The unsatisfactoriness (or painfulness, suffering) owing to the impermanency of 
all things (samkhara-duhkhata) (1T 55), is one the three kinds of suffering. The 
underlying nature of such transience is suffering which cannot becomes blissful, 
is an analogy made to compare with excrement, in that no matter of what is done 
to it cannot become fragrant and clean. The other two are: duhkha-duhkhatà (55 
74), the basic sufferings that come inherited with this body, together with all 
sorts of other suffering brought about by external circumstances that add to 
one's afflictions; and viparinama-duhkhata (355), the suffering that is caused 
by the loss or deprivation of the things that one is attached to or obsessed with. 
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Bodhisattva Avalokite$vara inquired again, “World-Honoured 
One! How many kinds of purity are there in all these paramita?” The 
Buddha replied, “Ultimately, I would not say that there are still other 
kinds of purity other than the aforementioned five aspects ?. However, 
I should talk about characters of purity of the paramita based on the 


43 The five aspects of purity refer to what the Buddha mentioned earlier on of why 
the term paramita is so named, that is, the five reasons as taintlessness, non- 
attachment, faultlessness, non-discrimination, and right dedication. 
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general and specific perspectives of those subject matters. Concerning 
the general characters of purity of all the paramita, it should be known 
that there are seven of them. Which are these seven? First, the 
bodhisattvas, with regard to the practise of these paramita, do not seek 
for this to be known to others. Second, regarding all these teachings 
they have now seen, therewith no arising of clinging in them. Third, 
with regard to all these teachings, arise in them no doubt, that is, as to 
whether they can conduce to attaining great awakening. Fourth, they 
ultimately would never praise themselves to the damage of others, as 
to disparaging. Fifth, they ultimately would never become boastful and 
conceited, lax and heedless. Sixth, they ultimately would never become 
happily complacent with just a little achievement in the practice. 
Seventh, they ultimately would never evoke in them feelings of 
jealousy and miserliness towards others on account of all these 
teachings. As for the specific characters of purity of all the paramita, 
there are also seven of them. Which are these seven? That is to say, 
those bodhisattvas practise in conformity with the seven characters of 
purity of charitable acts as I mentioned. First, practising the purity of 
charity through purified act of alms-giving. Second, practising the 
purity of charity through purified act of discipline. Third, practising the 
purity of charity through purity of views. Fourth, practising the purity 
of charity through purity of mind. Fifth, practising the purity of charity 
through purified verbal acts. Sixth, practising the purity of charity 
through purity of knowledge. Seventh, practising the purity of charity 
through purification of impurities ^*. These are the seven characters of 
purity concerning charity. Those bodhisattvas are also able to 
understand well all those basics of learning with regard to the 
established rules of discipline and codes of etiquette, are able to 
understand well the process required to come out from transgression, 
are possessed constantly of keeping to discipline, are steadfastly 
guarding discipline, are consistently carrying out discipline, are 
consistently taking recourse to process of overturning *, are studying 


^^ The Commentary considers impurities in this context to be referring to two 
aspects: (1) covetousness and stinginess in terms of clinging to one's own wealth, 
(i1) hoarder of material possessions in terms of keeping for one's own enjoyment 
and pleasures. Cf. 埋 清 泽 :《 瑜 伽 师 地 论 科 句 披 寻 记 》 中 国 : 科学 出 版 社 组 
约 公司 , 2006, p. 3229, 5959. 


45 The word ‘overturning’, or inversing, or converting (##{) denotes event when one 
either directly or indirectly commits an offence and becomes instantly aware of 
it, one immediately makes the appropriate reparations. 


L 


139 


Chapter VII. Paramita Ways in the Ten Stages of Practice 


all those that are to be learned ^*. These are the seven characters of 
purity concerning discipline. Suppose those bodhisattvas arouse deep 
belief in karmic resultants and fruitions of their own creation, and when 
all those unfavourable things occur to them, they do not get into 
indignation, and also do not scold back, do not bear resentment, do not 
response with acts of violence, do not resort to intimidation, do not 
react with teasing; they do not instead inflict harm because of many 
sorts of things which turn unfavourably against them; they do not hold 
grudges; they do not get annoyed by admonitions; they do not also just 
wait for others to come to give them admonition ^; they do not practise 
forbearance with a mind in dread or a mind of defiling covetousness; 
they do not forgo it on account of particular favour. These are called 
the seven characters of purity concerning forbearance. Supposing that 
those bodhisattvas, they penetrate comprehensively the nature of 
equality regarding diligence; they do not put others in a bad light while 
trying to elevate themselves just because they strive diligently; they 
possess great momentum and strength; they possess great diligence; 
they are capable; they are steadfast with valour and vigour; they would 
never part with all those virtuous teachings—in this way they are called 
the seven characters of purity concerning assiduity. Supposing that 
those bodhisattvas, they comprehended excellently the objects of the 
meditation of samadhi *5, they attained perfection of the meditations of 
samadh ?, they accomplished both branches of the meditation of 
samadhi *°, they possessed moving-transforming capability of the 
meditation of samadhi 51; they possessed the meditation of samadhi 


46 Yogacarabhümi-$astra, No. 1579, scroll 22, [0402225] refers to it as the two 
hundred and fifty codes of discipline obligatory for monks and nuns (4 parajika; 
13 sanghavasesa, 2 aniyata; 30 naihsargika-payattika, 90 prayascittika, 4 
pratidesantya, 100 siksakarantya, 7 rules for settling disputes) as well as many 
more others which are to be learned from the master who specialises in vinaya. 

47 When the bodhisattvas entered into discord and dispute with someone, they 
voluntarily approach the opposing party to apologise or making amends. 

48 The objects of meditation to which samadhi relates, herein refer to the 
miscellaneous meditative objects of quietening, lifting, letting-go, and objects 
of going in, dwelling in, coming out [FE fH IE S£ $5 AH. A CE HH fH ]. 
Cf. Yogacarabhtimi-sastra, No. 1579, scroll 42, [0526c22]. 

4 Tt refers to complete attainment of the four fine-material dhyanas, four formless 
dhyanas, and cessation-attainment at the fourth base of the formless sphere. 


50 The phrase ‘both branches’ refers to one branch as the transmundane dhyanas 
and another as the nine mundane dhyanas. It can also mean samadhi as one 
component which associates with the insight of vipasyana as another. 

5! Moving-transforming capability refers to supernormal powers attained by 
perfection of the fourth dhyanas. 
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that does not depend on anything ??; they had excellent practice of the 
meditation of samadhi that works on curing fixations; and they 
practised the limitless meditation of samadhi through learning from 
scriptures in the canon of Vaipulya—in this way they are called the 
seven characters of purity concerning meditation. Supposing that those 
bodhisattvas, they keep far away from the two extremes of the plus side 
and the minus side ?? by practising the middle way, it is called wisdom. 
By virtue of this wisdom, they truly understand the meanings of the 
doors to liberation, namely emptiness, wishlessness, and objectlessness 
as the three doors to liberation. They truly understand there is such 
meaning as inherent nature, namely the all-pervasive and calculated 
clinging to things, dependent origination of things, and the perfect 
reality of things as the three kinds of inherent nature. They truly 
understand the meanings of the nature of non-originalness, namely the 
nature of non-originalness of characteristics, the nature of non- 
originalness of arising, and the nature of non-originalness of ultimate 
realities as the three natures of non-originalness. They truly understand 
the meanings of conventional truth, referring to the five fields of 
studies ?^. They truly understand the meanings of ultimate truth, 
referring to seven kinds of suchnesses. Furthermore, because they 
dwell in much on one pure and logical method of tenet 5, they are 
hence without discrimination, and avoid the meaningless metaphysical 
sophistries; and also because they take on an illimitable holistic 


52 Samadhi which does not depend on anything denotes deep concentration that is 
sustained by non-differentiation, knowledge which associates with the 
characters of non-originalness and void. 


53 In this context, one extreme as the ‘plus side’ indicates that one falsely considers 
things to be existing. For example, one stubbornly attachs to the particular 
nature of prevalently calculated clinging to discriminatory conceptualisation of 
things and considers it to be real, or in another case one believes in a soul which 
exists eternally. Another as the ‘minus side’ indicates that one falsely considers 
the notion of annihilation that nothing exists, even of no karma afterlife. 


54 The five fields of studies in ancient India (paficavidyasthanani) are: grammar 


and composition (Sabda-vidyà). arts and mathematics (Silpakarmasthana-vidya), 
medicine (cikitsa-vidya), logic (hetu-vidya), and philosophy (adhyatma-vidya). 
五 明 : 声明 、 工 巧 明 、 医 方 明 、 内 明 、 因 明 。 

t refers to the first of the six ways or methods of practice, namely by way of the 
real meanings, personal attainment, instructional teachings, staying off the two 
extremes, the unthinkables, and objectives. Herein the one and pure logical 
method the principles denotes the ultimate realities of the intrinsic 
essencelessness of self and all dharmas. [H3é. #878. BUS. XeBE X9. A 
可 思议 、 意 趣 理 趣 ]. Cf. Yogacarabhiimi-$astra, No. 1579, scroll 78, 
[0734b17]. 
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approach of doctrinal principles as the basis, and by way of vipasyana, 
they can skilfully accomplish the practice of dharma auxiliaries to 
doctrinal teachings 56. These are called the seven characters of purity 
concerning wisdom.” 

Bodhisattva Avalokitesvara asked further, *World-Honoured One! 
What functions does each of the five aspects of purity have?” The 
Buddha replied, “It should be known that there are five functions of 
those aspects. That is, those bodhisattvas as a result of untaintedness, 
in the present states and in the practice of paramita, regularly and 
seriously put in effort to step up their cultivation, without being lax and 
dissipated. As a result of non-attachment, they embrace it as the cause 
for the absence of mental laxity for the time yet to come. As a result of 
faultlessness ?7, they can engage in the right practice of paramita until 
the level of superlative perfection, superlative clarity and cleanness, 
superlative vividness and white-like pureness. As a result of non- 
discrimination, they make possible the use of skilful expedient means 
to soon accomplish perfection of the paramita. By virtue of right 
dedication, wherever they may be in the next life, their paramita and 
those resultants and fruitions as consequence of their practice of the 
paramita would be boundless, all the way to unsurpassed perfect 
enlightenment.” Bodhisattva Avalokitesvara proceeded, “World- 
Honoured One! Of the aspects of paramita just described, which one is 
the most immense? Which one is undefiled? Which one is of most 
brilliance and exuberance? Which one is unshakeable? Which one is 
the purest?” The Buddha said, “The nature of untaintedness, the nature 
of non-attachment, and the nature of right dedication are most immense. 
The natures of faultlessness and non-discrimination are undefiled. 
Those activities by analytic deliberation 5$, are of most brilliance and 


56 In Abhidharma-mahavibhasa-sastra (uf Mt 35 AMI YE YD ifj) , No. 1545, 
scroll 181, [0910c08], 法 (dharma) refers to nirvana as the primary doctrinal 
principle and the eightfold noble path as its auxiliaries. In general, we can also 
define doctrinal principles as all those contained in the twelve collections of 
canonical teachings, and 随 法 as auxiliaries by means of practising the thirty- 
seven requisite components leading to awakening and also the ten paramita. 


57 Faultlessness as to not pursuing any defiling ways includes disengagement from 


the aforementioned adulterated ways to the paramita practice, namely step-up 
effort that is without compassion, without conformity with correct instructions, 
without constancy, without seriousness and discretion, and also practices that 


are by no means truly expedient. 


5 Bodhisattvas of the first to seventh stage of practice who engage in meditation 


with effort, are of analytic deliberation. 
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exuberance. Those having entered the stages of non-regression °, it is 
known as unshakeable. If they are included in the tenth stage and stage 
of Buddha-hood, it is known as the purest.” °° 

Bodhisattva Avalokitesvara asked further, *World-Honoured One! 
Why is that those lovable fruitions and resultant effects acquired by the 
bodhisattvas through practising paramita are always endless, and 
paramita similarly are endless?” The Buddha said, “Because they come 
into effects interdependently through the continuing succession, and 
practices that are not interrupted" °!. Bodhisattva Avalokite$vara then 
asked, “World-Honoured One! What is the reason that those 
bodhisattvas have deep faith and delight in the paramita ways, but not 
so regarding all those resultant effects and fruitions obtainable by the 
paramita ways?" 6 The Buddha replied, “Because of five factors. First, 
because paramita ways are the cause for the most increasingly 
intensifying joy and bliss 9. Second, because paramita ways are the 
cause for the ultimate benefit of all beings, which is of oneself and 
others. Third, because paramita ways are the cause for those lovable 
fruitions and resultants in the afterlife. Fourth, because paramita ways 
are not things on which all those adulterated moral defilements depend. 
Fifth, because paramita ways are not phenomenal things that change 
and fall away after all.” Bodhisattva Avalokite$vara asked again, 
“World-Honoured One! How many kinds of pre-eminent awe- 
inspiring virtues does each of those paramita have?" The Buddha 
replied, *It should be known that each has four kinds of pre-eminent 
awe-inspiring virtues. First, when in the midst of truly practising these 
paramita ways, one is able to abandon stinginess, transgression of 
precepts, anger, indolence, distraction, and opinionated inclinations, 
those which are to be cured. Second, when truly practising these 
paramita ways, one is able to take it as the true requisite preparation for 


5 The non-regressing stages refer to the eighth stage and above of the bodhisattvas’ 
practice. 

60 Although both stages are the purest, the fruition, virtues, and psychic powers of 
the Great Bodhisattvas at stage of Buddha-hood are the most extraordinary 
before becoming Buddhas. 

6l It’s because the furure good resultants, as a result of successful practice of 
paramita, provide excellent conditions for further rewarding resultants in a 
continuing successive manner, and so they are endless. 

62 Tt refers to mundane fruitions as births in the upper heavens, along with the 
various resultant effects. The real objective of practising paramita is for the 
fruitions of the first stage of bodhisattvas progressively up to peerless perfect 
enlightenment, parinirvana without a remainder. 

63 Tt refers to the bodhisattvas’ first stage of practice and beyond. 
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unsurpassed perfect enlightenment. Third, when truly practising these 
paramita ways, one is able to embrace for oneself and at the same time 
for the benefits of other beings, right in the present states. Fourth, when 
truly practising these paramita ways, one can attain those immense, 
limitless, lovable fruitions and resultant effects in life hereafter." 
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Bodhisattva Avalokitesvara asked again, “World-Honoured One! 
Thus, all these paramita ways, what is the motivating cause? What is 
the outcome? What is the benefit?” The Buddha replied, “Thus all these 
paramita ways, the great compassion is the motivating cause; those 
subtle and lovable fruitions and resultant effects which are to be used 
for the benefit of sentient beings is the outcome; the perfection of 
unsurpassed great enlightenment is the great benefit. Bodhisattva 
Avalokite$vara then asked, “World-Honoured One! If those 
bodhisattvas are replete with all those inexhaustible wealth as an aid to 
fulfill their great compassion, what is the reason there is presently still 
poverty seen of beings in the world?” The Buddha replied, “It is due to 
beings’ own faults from their actions. Had it not been the case, 
bodhisattvas who always have a heart for benefitting others and are 
always having unlimited wealth, how could there still be poverty seen 
in the world if those beings had not done evil actions by themselves to 
become their own obstructions! Just like the hungry ghosts who are 
pressed by the great heat and thirst, they see the ocean of water as all 
dried up, it is not fault on the part of ocean but it’s just due to those 
hungry ghosts’ own faults and own karmic forces. In the same way, the 
material wealth given away by bodhisattvas are like the ocean, there is 
no fault thereof other than simply those beings’ own faults due to past 
actions, in a similar way as hungry ghosts, the karmic forces of their 
own evil deeds cause them to see no such effect (as the ocean of water). 

Bodhisattva Avalokitesvara asked again, “World-Honoured One! 
By which paramita way does the bodhisattvas understand clearly the 
non-originalness of all phenomena?” The Buddha replied, “It is by 
paramita way of wisdom that the non-originalness of all phenomena 
can be apprehended clearly.” Bodhisattva Avalokite$vara proceeded, 
“World-Honoured One! If the paramita way of wisdom can apprehend 
clearly the nature of non-originalness of all phenomena, why is that it 
not be used to apprehend as well the nature of originalness?” The 
Buddha replied, I never would say using the nature of non-originalness 
to apprehend the nature of non-originalness. But because the nature of 
non-originalness is beyond all those expressions of words by which one 
realised innerly by oneself, and there is no way to be able to explain by 
getting rid of words and talks, I therefore say that paramita way of 
wisdom can apprehend clearly the nature of non-originalness of all 
those things 9^. Bodhisattva Avalokite$vara asked again, “World- 


64 Because the non-originalness of all phenomena is the ultimate truth realised by 
the sages, and words through the paramita way of wisdom must still be used to 
enlighten others to attain the same, it is hence never meant for using to 
comprehend the conventional truth of the essence of all things. 
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Honoured One! What are paramita ways, near-paramita ways, and the 
great paramita ways of which you mentioned?" The Buddha replied, 
"Supposing those bodhisattvas spend immeasurable amount of time in 
practising charitable giving and so on, to self-actualise in accord with 
virtuous principles, but those defiling worries-displeasures still 
manifest and active, are not subdued, and they are instead overcome by 
these defilements, that is, it happens during the time at the soft grade 
and middle grade of the bodhisattvas’ preparatory outstanding phases 
of cultivation ©, and these are called the pàramita ways. Again, 
supposing they practise charity and rest of paramita ways for 
measureless length of time, advancing progressively to realise those 
virtuous principles, and those defiling worries-displeasures yet still 
manifest and active, but however they can be brought under control and 
not be subdued by them, that is, happening from the first stage of 
practice upward (to the seventh stage), and these are called the near- 
paramita ways. Again, supposing they practise charity and rest of 
paramita ways for measureless time, progress successively to realise 
themselves of those virtuous principles to the stage where all 
defilements no longer manifest and active, that is, happening from the 
eighth stage onward, and these are called the great paramita ways." 


65 The stage before the final ten stages of the bodhisattvas’ practice consists of the 
fourty preparatory cultivation phases of outstanding comprehension (adhimukti- 
carya-bhimi) which are of only soft grade and middle grade of qualities ( 软 中 ). 
Only the first stage onwards of the bodhisattvas’ practice are treated as the upper 
grade. Cf. [EE] (RAE) ALE: 线装 书局 ，2016, p.523. 
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Bodhisattva Avalokite$vara inquired further, *World-Honoured 
One! How many kinds of latent tendencies (anusayah) can there be in 
these stages of practice?" The Buddha replied, “In general, there are 
three kinds. First is the latent tendencies which had their concomitants 
eliminated, and these happen in the first five stages. Why is that so? 
Those active manifestations of non-inborn defilements, which are 
concomitants of the active manifestations of innate defilements, they 
forever do not come round again during that time ©, and so this is 
called latent tendencies which had their concomitants eliminated. 
Second is the weak latent tendencies, which present as subtle 
manifestations at the sixth and seventh stage, and they do not manifest 
just when attention is focused on quelling them. Third is the subtle 
latent tendencies, which refers to the eighth stage upward. From this 
time onward, all the defilements would no longer actively manifest, 
except only for the acquired noetic hindrance remaining as the 
dependent basis." Bodhisattva Avalokite$vara inquired further, 
“World-Honoured One! How many kinds of the degree of grossness 
that are to be eradicated are made known by these latent tendencies?" 
The Buddha replied, *Only two kinds. By eradication of the degree of 
grossness at the skin level, it indicates the first two kinds. Then by 


96 Those defilements such as fallacious views and egoistic self acquired in the 
current lifetime, are eliminated at the first stage, in the same way as the three 
fetters of defilement are eradicated at the first stage of attainment as Srotapanna. 
The congenital defilements would have to be eliminated progressively through 
the succeeding stages of the bodhisattvas’ practice. 
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eradication of the degree of grossness at the flesh level, it indicates the 
third kind. If it is eradication of the degree of grossness at the bone 
level, I say that it is the stage of Buddha-hood which forever severed 
all latent tendencies." 

Bodhisattva Avalokite$vara inquired further, *World-Honoured 
One! How many myriad aeons would have to go through in order to be 
able to eradicate such degrees of grossness?" The Buddha replied, “To 
go through three innumerable great aeons or myriad aeons. That is 
because those years, months, fortnights, days and nights, four hours, 
two hours, minutes, seconds, and moments span over long aeons which 
are simply not possible to count.” Bodhisattva Avalokitesvara inquired 
again, ^World-Honoured One! Concerning the defilements aroused by 
those bodhisattvas in those stages, should like to know what are the 
characteristics, their faults, and their merits?" The Buddha replied, 
"The characteristics of non-defilement. Why is it so? Because those 
bodhisattvas from their meditations in the first stage of practice, have 
already well comprehended all the doctrinal principles and dharma- 
realm, and by virtue of this the bodhisattvas arouse defiling worries and 
displeasures because they are obliged to know, not because they are 
not aware 9". This is the reason why it is called characteristics of non- 
defilement. There are no faults, because they do not arouse in 
themselves afflictions. The bodhisattvas have immeasurable merits, for 
when they arouse such defiling worries and displeasures, they have the 
ability to help putting an end to the cause of sufferings of sentient 
beings.” Bodhisattva Avalokite$vara then said to the Buddha, “So 
wonderful ! The unsurpassed perfect enlightenment verily has such 
great benefits of merits, that it causes those bodhisattvas to arouse 
worries and displeasures and yet which still outdo the virtuous spiritual 
faculties of all sentient beings, $ravakas and pratyekabuddhas, not to 
mention those remaining countless merits of virtues." 

Bodhisattva Avalokite$vara then asked, *World-Honoured One! 
As you mentioned, whether it is Sravaka-yana or Bodhisattva-yana, 
they belong only to one yana. What is the underlying meaning behind 
this?” The Buddha replied, “Like when I was in the Sravaka-yana, I 
promulgated the inherent nature of various phenomenal states, namely 
the five aggregates, the internal and external six sense-bases, and so on 
of such kinds. When I was in the Bodhisattva-yàna, because I taught 


97 The bodhisattvas arouse worries and displeasures knowingly for the virtuous 
pursuit of perfecting their practices and helping to liberate others from the 
causes of suffering, without being upset by those defilements, not because they 
are unmindful or ignorant of the arousal of their own defilements. 
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them that all their teachings are of one and same dharma-realm, of one 
and same logical approach, I do not say there are differences between 
these yanas. During this course, there may be some others who arouse 
the false thoughts and make unfounded differentiations based on their 
interpreted meanings of my teachings, and one kind of them forms the 
plus side, and another kind as the minus side 99. They also claim the 
reasons for the differences between those yanas in that their teachings 
are contradictory with each other, and in this way they cause to arise 
the dispute among themselves, one after another continually. So this is 
known as the underlying meaning behind this." 


To restate the main points, the World-Honoured One then said in verse: 


What are embraced in those stages are ways to overcome the 
perceived minds, defined as those extraordinary qualities of 
bodhisattvas’ births, bodhisattvas’? vows, and those other 
teachings ®©. 


By relying upon what the Buddha teaches as Mahayana's, 
skilfully cultivate in reference to them until attaining the 
great awakening. 


I once promulgated the various natures of those teachings of 
phenomena, again later I spoke of all are one and same 
logical approach. 


And this is referring to the lower yana or and the higher yana, 
and so I say there is no difference between yanas. 


68 When one considers Sravakayana, Pratyekabuddhayana, and Mahayana, or the 
different schismatic schools within each yana holding separately different 
principles and truths in their own teachings, or considers the intrinsic natures of 
phenomenal things are real and permanently exist, these are the examples of 
clinging to the *plus' side. When from the perspective of uniformity, one 
believes in only one and same yana of all teachings, in that the nature of non- 
originalness and emptiness of all phenomena dictate nothing as to be obtained 
in all practices, as well as considers the ultimate aim of realising one's true 
thusness and attaining nitvana without a remainder of dependency are the same 
in all teachings, these are the examples of clinging to the ‘minus’ side. 


© Encompassed in those eleven stages of practice are the four main categories of 
purification and eleven divisions, and these translate primarily into eight kinds 
of extraordinariness in terms of purities, four extraordinary characteristics of 
bodhisattvas undergoing births in the lower five realms, the three unexcelled 
kinds of bodhisattvas’ vows, and the twofold general and specific perspective 
of paramita ways. These altogether form the seventeen main approaches. 
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If one falsely differentiates those meanings in my teachings, 
by either adding or reducing something in them, 


And saying these two yànas are mutually contradictory, then 
delusory mental interpretations engender controversies. 


Bodhisattva Avalokite$vara then asked the Buddha, “World- 
Honoured One! In this methodological teaching of unraveling the 
profound meanings, what should this teaching be called? How shall I 
reverently uphold it?” The Buddha replied, “This is to be called the 
complete definitive teaching of paramita, and you should reverently 
uphold and preserve it. During the course of expounding this complete 
definitive teaching of the paramita ways, there are seventy-five 
thousand bodhisattvas within the congregation all attained the brilliant 
samadhi characteristic of the Mahayana bodhisattvas. 
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Chapter VIII 
Accomplishment of the 
Works of the Tathagata 


如 来 成 所 作 事 品 第 八 


尔 时 曼殊 室 利 车 茧 摩 谭 茧 请 问 佛 言 : 世尊 ! 如 佛 所 部 
如 来 法 身 ， 如 来 法 身 有 何等 相 ? Ob SRSA REE: 善 男 
T! AURA RS HEHE, HR, RIES 
之 相 。 当 知 此 相 二 因缘 故 不 可 思议 : 和 无 戏 论 故 ， 和 无 所 为 故 。 
it Eat Bam, APTA. The! BR. AK, 
名 法 身 不 ? 善 男 子 ! 不 名 法 身 。 世 尊 ! 当 名 何 身 ? 善 男子 ! 
名 解 脸 身 。 由 解 脸 身 故 ， 讼 一 切 声 闻 、 独 沉 ， 与 诸如 来 平等 
平等 。 由 法 身 故 ， 诠 有 差别 。 如 来 法 身 有 差别 故 ， 和 无 量 功德 
REAP FREI ATA ARR. SUR SS A EEA Hh: H 
3&1 我 当 云 何 应 知 如 来 生起 之 相 ? Hh SR AEE: 善 
IF) 一 切 如 来 化 身 作 业 ， 如 世界 起 一 切 种 类 ， 如 来 功德 谷 
所 甘 诺 住持 为 相 。 当 知 化 身 相 有 和 生起， 法身 之 相 和 无 有 生起 。 
SRS AEE AAS: 世尊 ! 云 何 应 知 示 现 化 身 方便 善 巧 ? 
HG SSA A: BRT! 遍 於 一 切 三 千 大 干 佛 国土 中 ， 
RAIER EEZ, WIERK, AEA RE, 
长 大 受 欲 、 出 家 、 示 行 苦行 、 拾 苦行 已 成 等 正 党 次 第 示 现 ， 
是 名 如 来 示 现 化 身 方便 善 巧 。 曼 殊 室 利 车 萨 复 白 佛 言 : 世尊 ! 
凡 有 灯 种 一 切 如 来 身 所 住持 言 音 差别 ， 由 此 言 音 ， 所 化 有 情 
未 成 熟 者 ， 令 其 成 熟 ， 已 成 熟 者 ， 缘 此 为 境 速 得 解 脸 ? 佛 告 
SRSA HA: BAT! 如 来 言 音 略 有 三 种 : 一 者 契 经 ， 
二 者 调 伏 ， 三 者 本 母 。 
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At that time Maha-Bodhisattva Mafiju$ri asked the Buddha, 
“World-Honoured One! As mentioned by the Buddha of the 
Tathagata's dharmakaya, what are the characteristics of the 
Tathagata's dharmakaya?" The Buddha replied, "When those 
bodhisattvas break free by their skilful practices of the paramita ways 
of those stages, transform from basis of delusion to accomplish 
perfection ! , it is called the Tathagata's dharmakaya. It must be known 
that Tathagata's dharmakaya is inconceivable due to two factors: 
because it is free from all the meaningless and false metaphysical 
argumentations, and because it is free from acts of conditionality ?. 
However, there are those people because of their acts which are 
conditional, cling bigotedly to the meaningless conceptualisation of 
things.” Bodhisattva Mafiju$ri asked, *World-Honoured One! The 
attainment of transformation from basis of delusion by the $ravakas and 
pratyekabuddhas, are they called dharmakaya?" The Buddha replied, 
“They are not.” Bodhisattva Mafiju$ri asked, *World-Honoured One! 
What body it should be called?" The Buddha replied, "It is called a 
body that is emancipated. All the $ravakas, pratyekabuddhas, and those 
Tathagatas are said to be equal because they have a body that is 
emancipated ?. They are said to be different in view of dharmakaya. 
It's because of the difference by dharmakaya of the Tathagata, which 
is most pre-eminently different in terms of its immeasurable merits of 


Bodhisattvas have to perfect their practices of paramita of the first five stages to 
attain completeness of virtues, and similarly of the latter five stages to attain 
completeness of wisdom, in order they can forever break away from the twenty- 
two kinds of delusion and the eleven kinds of the degree of grossness, such that 
their hindrance of defilement and hindrance of acquired knowledge cognizance 
can be completely subdued. When all that has been perfected and transformed, 
it then has the characteristics of the dharmakaya of a Buddha. 

The Buddha's dharmakaya is unfathomable because, as the embodiment of 
ultimate truths, it is beyond descriptions and beyond human logic; is all- 
pervasive and unhindered in any physical and mental forms; is the fruition by 
the perfection of boundless virtues and wisdom; and it is unconditioned. It 
cannot be seen by any worldlings nor by saint bodhisattvas, or by any known 
modern contrivances. 

They have a body that is similarly emancipated because they have realised the 
nature of essencelessness of self and all things, the notion of void; have 
transcended the hindrance of defilements as the ten fetters or those primary and 
concomitant defilements of caitasikas; have attained nirvana, and are forever 
liberated from the orbitual system of births. However, the accomplished 
sravakas and pratyekabuddhas have not totally overcome the hindrance of 
acquired cognizance as the Buddha does; have not attained perfect awakening, 
and most differently, have not accumulated merits of virtues of the Buddha 
which are immeasurable by magnitude and the amount of time practised. 
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virtues, that it cannot be matched by way of counting or approximation 
by simile.” Bodhisattva Mafijusri asked, *World-Honoured One! How 
should we understand origination of the features of the Tathagata?” 
The Buddha replied, “The transformed bodies (nirmanakaya) of all the 
Tathagatas to carry out their works, in a way like all the species that 
are produced and sustained by the world, they are adorned, supported 
and maintained by the myriad qualities of merits of virtues of the 
Tathagatas. It must be understood that there is origination regarding 
features of the transformed body, but there is no genesis in terms of 
features of the dharmakaya" ^. Bodhisattva Mañjuśrī asked, “World- 
Honoured One! How should we know about the convenient and skilful 
ways regarding the manifestation of transformed bodies?" The Buddha 
replied, “They present in all the transformed spheres of the Buddhas in 
the three thousandfold great trichiliocosm of world-systems, enter the 
(mothers?) wombs at the same time in the esteemed and commended 
royal homes or families of enormous blessedness, being born, growing 
up, experiencing sensual desires, leaving the homes of worldly 
passions, going through ascetic practices, and later after relinquishing 
ascetic practices, they attain the perfect supreme enlightenment, 
thereupon they reveal their teachings in sequential phases. This is 
known as the convenient and skilful ways regarding Tathagatas' 
manifestation of transformed bodies.” Bodhisattva Mafjusri asked, 
“W orld-Honoured One! Generally, how many kinds of different verbal 
expression are supported and maintained by the body of all the 
Tathagatas ?, by whose verbal expressions such that those beings who 
are carried through and to be transformed spiritually but who have not 
as yet matured, so that all of whom are to be brought to mature, and 
that those who are already matured are to quickly attain emancipation 
by depending on these (teachings) as the condition?" The Buddha 
replied, “In general, there are three kinds of expression of the 
Tathagatas. First is the scriptures (sütra). Second is the disciplinary 
codes (vinaya). Third is the matrix of contents (abhidharma-matrka)." 


4 Because the Buddha's dharmakaya is unconditioned, it is thus also unoriginated. 
5 It refers to the transformed bodies of all Buddhas. 
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EE! SARR? 云 何 调 伏 ? 云 何 本 母 ? 曼殊 室 利 ! A 
BER, RIKERA, EARR., KUF, KIL 
事 ， 或 复 依 於 二 十 九 事 。 云 何 四 事 ? 一 者 更 闻 事 ， 二 者 中 趣 
E, SPSS, WAS. BAILS? 一 者 施 设 有 情事 ， 
二 者 彼 所 受用 事 ， 三 者 彼 生 起 事 ， 四 者 彼 生 已 住 事 ， 五 者 全 
染 泽 事 ， 六 者 彼 差 别 事 ， 七 者 能 宣 诊 事 ， 八 者 所 宣 诊 事 ， 九 
诸 容 会 事 。 云 何 名 为 二 十 九 事 ? SX dT. 
次 第 随 转 事 ， 即 於是 中 作 补 特 伽 史 想 已 ， 於 当 来 世 流 转 因 
E, PERDO, PARKERE. K Em A R 
事 :， 即 於是 中 勤 精 进 事 ; DAES, MARTE; HW 
缘 方 便 事 ; 彼 遍 知事 ， 此 复 三 种 : WAIT Ke: KE 
情 想 外 有 情 中 ， 政 行 遍 知 所 依 处 故 ;， 内 允 增 上 慢 遍 知 所 依 上 不 
故 ， 修 依 不 事 ; (ERS; BEF: SORTS, WIT ASE: 
QUNM. DUI. AR lr EL BS TG SF, KARLE: BAN BCLS 
不 散乱 依 处 事 ; SERERE WS OTE, BARR, (ERG 
F, WEITE, HBTS RS; WEA, PEERS, 
Wa IS BES BBA, H IE GER — U)/MÉ PIE LT SF 
JE BUSCAR SF. TARA ELAR AB, AME GRAB, 
FAG Fai. BRAY! ERER RMR LE 
芋 ， 显 示 别 解 脸 及 别 解 脸 相 应 之 法 ， 是 名 调 伏 。 


ES 


Bodhisattva Mañjuśrī asked, “World-Honoured One! What are 
scriptures (sütra), discipline (Sila), and matrix of contents (matika)?" 
The Buddha replied, *When in such places, I based the revelation of all 
those teachings on matters designed for attracting others to the fold, 
they are known as scriptures. It is based on four kinds of things, or 
based on nine things, or also based on twenty-nine things. What are the 
four things? First is things concerning listening (and reading the 
Buddha's teachings). Second is things regarding faithfully taking 
refuge and setting sight on path forward 6. Third is things regarding 
studies and putting them into practise. Fourth is things regarding 
enlightenment. What are the nine things? First is things regarding 


6 The first concerns listening or reading the Buddha's scriptures with attention, 
with undistractedness, without predominant defiling elements, and understands 
the underlying ultimate truths of the teachings, and so on. The second concerns 
having faith in the merits of virtues of the triple gems, and after having given 
due deliberation of the scriptural teachings, one arouses the vow to toil on the 
path heading toward nirvana. 
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defining beings ". Second is things regarding their experiences 8. Third 
is things regarding their origination ?. Fourth is things regarding their 
sustenance after birth !?. Fifth is things regarding their adulterated 
defilements and purification !!. Sixth is things regarding their 
differences !?. Seventh is regarding instructions by spiritual teachers 41. 
Eighth is regarding extent of the teachings !4. Ninth is things regarding 
congregations ?. What are the twenty-nine things? !é Based on the 
group of adulterated defilements, there are things regarding drawing in 


? Defining beings on the basis of their five aggregates, twelve bases, and eighteen 
elements. 

8 Defining being's experiences as when either one of the six kinds of objective 
appearances imprint on the corresponding subjective sense-bases or elements, 
by such contact which arouses different kinds of feeling, perception, thought, 
and physical action. 

? There are different theories postulating the origin of life, but in this context 
origination of life is attributed primally to ignorance (avidya) in the chained 
factors of dependent origination. Matter, as the principal part of life, is produced 
by the four main causes of karma, consciousness, temperature, and nutritive 
essence. Origin of consciousness, and so ignorance and the cyclical process of 
births, is since time immemorial according the Buddha. 
There are four types of nutriment for the sustenance of life, namely the physical 
internal and external nutritive essence, the mental nutritive essence of contact, 
volition, and consciousness. 
Defilements refer to the varied sufferings and their prime causes as the first two 
truths. Purification refers to the extinction of sufferings by practising the 
eightfold noble path and other requisites of enlightenment as the other two truths. 
Differences are defined in terms of sentient beings by four types of birth, genders, 
lay people and monastic members; are identified as the different features of this 
world, and the different world-systems in different universes; as the different 
phenomena of dharma-realm; as the different temperament types and intellect 
levels of beings, and correspondingly as myriad different and convenient ways 
of trainings as are all those innumerable types and levels of beings. 

In canonical texts we also found incidents of teachings given by chief disciples 

of the Buddha. When during those discourses, the Buddha has approved or 

commended the contents, or when their teachings without presence of the 

Buddha and which are phrased in different words but the meanings are 

noticeably the same as those meant by the Buddha, they are to be taken as true 

words of the Buddha. 

14 The ten epithets in homage to the Buddha, tell clearly that the extent of the 
Tathagata’s knowledge and wisdom is unhindered, unimaginable, has no bounds. 

5 In assemblies where the Buddha was giving his sermons, members of the 
audience besides monastic members and lay people, are often present deities, 
Arhats and other saints. 

16 The twenty-nine things are expounded individually in the commentary of 
Yogácarabhümi-$astra. Cf. 《瑜伽 师 地 论 》No. 1579, scroll 21, [0783627]. 


10 
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12 


13 
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all those mental phenomena  ; things of the preceding which follow 
and continue in succession !* ; things as a result of the preceding one 
perceived for oneself !? and this becomes a cause for continuing in the 
round of birth in the hereafter; things because of such thoughts ?? 
makes for a cause for future destiny in the systemic cycle of birth. 
Based on the group of purity, there are things regarding fixing the mind 
on object of meditation; then in reference to this, things regarding 
energetic and diligent endeavours; things regarding the mind dwelling 
in tranquility, things regarding the mind dwelling undistractedly in 
blissfulness in present state ?! ; things regarding the expedient methods 
to be used for overcoming the condition of all that is suffering; things 
as regards the thorough knowledge (of these aforementioned), and 
these are of three aspects — full knowledge of the basis on which 
inverted thoughts are based ??; full knowledge of the dependent basis 
of erroneous thoughts of beings, in relation to other beings 2 ; and full 
knowledge as to abandoning innerly the dependent source of 
predominant conceit ?^. There are things concern with the teaching of 
practices directing against dependent sources ? ; things about teaching 


17 It refers to the five aggregates. 

ls Tt means part or whole of the five aggregates functioning in the succeeding 
factors of dependent origination. 

1? [s because of feelings, craving, and clinging to something for this self and its 
possessions, and in the process of which karma-volitions are created and 
accumulated. 

20 Such thoughts as to opinionated beliefs in aspects of the teachings on phenomena, 

occasioning defiling volitions. 

The mind remains fixed immovably in blissfulness in a mind-moment, detached 

from examining and deliberation, is referring to a meditative absorption state of 

mundane fourth dhyana. All in all, the first eight things are the mundane ways. 

2 It points to the faulty thoughts of beings of the sense-sphere who misconceived 
roots of sufferings as their joy and happiness. 

23 It refers to sense-sphere beings who attained dhyanas of the fine-material sphere, 
aroused in them ludicrous and faulty thoughts of the phenomena they 
experienced in the fine-material sphere, due to their ignorance. For example, by 
their dhyana experiences of the fine-material sphere, they wrongly declared that 
they went to a highest heaven in which there lives an immortal king or supreme 
lord who commands all other gods and goddesses of the world. 

24 The yogins who entered upon dhyana at the fourth base of the formless sphere 

of existence, wrongly thought that they had attained nirvana and supreme 

enlightenment. This is the source of the predominance of false pride that must 
be ended. 

It refers to application methods of how efforts have to be exerted on obliterating 

the sources of origination of the yogin's defiling elements that are conducive to 

afflictions. 


21 


2! 


On 
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on attainment *° ; things about cultivations 27 ; things teaching about 
solidifying them ?*; things about those features of mental activities ?? ; 
things about placing attention on those objects for pondering ?? ; things 
about skilfulness in examining what has been eliminated and what has 
not been eliminated *! ; things about all those factors which are causes 
of distraction to meditation; things about considering what would not 
be distractions to meditation; things about bases of focus so as not to 
have mental distractions; things about not giving up the cultivation by 
stepping up effort of arduous striving 3 ; things about the practices of 
most extraordinary benefits ?? ; things about solidness and stableness 
34 : things about embracing the noble acts * ; things about embracing 


?6 By the cessation of all moral contaminations and so to realise the extinction of 
all that is suffering, is refers to as the yogin's attainment of nirvana. 

27 By and large, the practical aspects of the twelve genres of scriptures can be 
subsumed and reflected in the thirty-seven branches of application methods 
leading to enlightenment. 


28 Only when the yogins attain the first stage nirvana as a Stream-winner, or attain 
the first stage of Bodhisattva's cultivation, they are then said to be in a sure 
position of non-retrogression, permanently disengage from the orbit of samsara. 


?? It refers particularly to teachings about ways of eliminating the latent tendencies, 
those ingrained bad potentialities. 


30 Tn particular, the sixteen aspects of four noble truths as subjects for 
contemplation designed for countering ingrained latent tendencies. 


31 For example, Stream-winner (Srotapanna) knows of his wrong views, doubts, 
and attachment to rituals have been put to end, and skilfully observes that the 
remaining four root defiling mental factors and twenty secondary defiling mental 
concomitants have not been eradicated, but only a part of them have been 
abandoned and attenuated. 


32 An example is a Srotapanna who may be hesitative about cultivating further, for 
he knows that he will be born in the sense-sphere and fine-material sphere seven 
times in alternate turns (but as to which of the fine-material planes depends on 
his qualities of accumulated merits of virtues), and so at most fourteen times to 
be reborn to resume cultivation in order to attain Arhatship. Cf Yogacarabhümi- 
sastra, No. 1579, scroll 26, [0424227]. Cf. Abhidharma-mahavibhasa-sastra, 
No. 1545, scroll 46, [0240b22]. 

33 Herein refers to meditational practices that culminate in nirvana, at least at the 
first stage of supramundane sphere. 

34 Some commentaries refer this to the teaching on how to attain mind-moments in 
a samadhi as firm and indestructible like a diamond (金刚 喻 定 ). The first six 
things related to teachings in the scriptures as mentioned earlier on are 
concerning ways to excel in meditation. 

35 It is the final knowledge of awakening attained by an Arhat and Bodhisattva, 
through wisdom one reflects wisely and unfailingly in every moments of one's 
own actions presented through body, speeches, and thoughts. 
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the retinue of noble acts 36 ; things about comprehending penetratively 
the realities 3 ; things about the attainment of nirvana ?? ; things about 
the mundane scope of right views that are obtained from the virtuous 
teachings in sütras and vinaya, surpass even all those self-acclaimed 
true views of the heterodox yogins; and things about regression by not 
practising all these. It is by not practising the virtuous teachings one 
knows of in sütras and vinaya which is called regression, not because 
of the fault in one's views. Suppose in situations in accordance with 
those $ràvakas and bodhisattvas, I make known to them teachings of 
the specific rules for emancipation 3, as well as their associated 
methods for emancipation, it is called discipline (sila). 


36 The term ‘retinue’ may be alluded to collectively the boundless virtuous merits 
along with upholders and protectors who follow in droves in reverence of those 
acts of nobility. 


37 The realities as to comprehending ultimate truths in relation to all things, a 
precondition for nirvana of an Arhat without any remainder of ignorance. 


38 When in meditation both the Anagami and Arhat accomplish cessation of 
feelings and perception at the fourth base of the formless sphere in which all 
aspects of cognitions are not ideated, the Anagami attains nirvana having only a 
part of conceit and ignorance attenuated, but an Arhat eliminates them all and 
attains nirvana without a remainder. 


39 It refers to the Chinese translation of the term prátimoksa in Sanskrit ( 别 解脱 )， 
known as the two hundred and fifty codes of discipline obligatory for Buddhist 
monks and nuns. 
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世尊 ! SE APR de? 善 男子 ! 当知 七 相 : 一 者 
ARMIR, SA RAS, =A See AR 
Hh, VusruUGIUEBTEM Sd ARMEALA Ne 
tipp LEE SRA! 若 於 是 处 ， 
KRU +B, RIDE, BAAR. SAAT 
一 种 相 ? HATH, CEBREN, SA PE OVA ATA, 
四 者 行 相 ， 五 者 自 性 相 ， 六 者 彼 果 相 ， 七 者 彼 领受 开 示 相 ， 
八 者 彼 障 研 法 相 ， 九 者 彼 随 顺 法 相 ， 十 者 彼 遇 患 相 ， 十 一 者 
彼 腾 利 相 。 世 俗 相 者 ， 当 知 三 种 : SARI, Z 
宣 论 人 遍 计 所 执 自 性 故 ， 三 者 宣 褒 诸 法 作用 事业 故 。 膀 闵 相 者 ， 
当知 宣 褒 七 种 真如 故 。 鞭 提 分 法 所 缘 相 者 ， 当 知 宣 诊 遍 一 切 
种 所 知事 故 。 行 相 者 ， 当 知 宣 讼 八 行 观 故 。 

云 何 名 为 八 行 观 耶 ?一 者 膏 实 故 ， 二 者 安 住 故 ， 三 者 过 
失 故 ， 四 者 功德 故 ， 五 者 理 趣 故 ， 六 者 流转 故 ， 七 者 道理 故 ， 
八 者 总 别 故 。 谤 裤 者 ， 谓 诸 法 真如 。 安 住 者 ， 谓 或 安立 补 特 
伽 罗 ， 或 复 安 立 诸 法 遍 计 所 执 自 性 ， 或 复 安立 一 向 、 分 别 、 
E. Bi mium. EHI. BCR. WK, 8H 
RERE, AMS MAIR. Eg, wR eS ie 
清 滔 法 ， 有 和 无 量 门 差别 腾 利 。 理 趣 者 ， 当 知 六 种 : 一 者 真 义 
理 趣 ， 二 者 证 得 理 趣 ， 教导 理 趣 ， 四 者 带 离 二 冰 理 趣 ， 
五 者 不 可 思议 理 趣 ， 六 者 意趣 理 趣 。 流 转 者 ， 所 谓 三 世 三 有 
为 相 及 四 种 缘 。 道 理 者 ， 当 知 四 种 : 一 者 观 竺 道理， 二 者 作 
用 道理 ， IE, SEB. Bs, Be 
Al. ek, EER Reh, WEA ABA. (Pie 
理 者 ， 谓 若 因 、 若 缘 ， 能 得 诸 法 ， 或 能 成 办 ， 或 复生 已 ， 作 
诸 业 用 ， 如 是 名 为 作用 道理 。 证 成 道理 者 ， 谓 若 因 、 若 缘 。 
能 令 所 立 、 所 说 、 所 标 义 得 成 立 ， 令 正 赏 悟 ， 如 是 名 为 证 成 
道理 。 又 此 道理 略 有 二 种 : 一 者 清 泽 ， 二 者 不 清 泽 ; 由 五 种 
相 名 为 清 泽 ， 由 七 种 相 名 不 清 浮 。 
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Bodhisattva Mafjusri asked, “World-Honoured One! How many 
features are there in the specific disciplinary rules for bodhisattvas?” 
The Buddha replied, “Seven features should be known. The first is 
explaining matters about orders and guidelines for people who are to 
be initiated into monkhood. Second is explaining matters about 
following in accord with the abstention from parajikas *°. Third is 
explaining matters about following in procedural conformity with 
transgressions. Fourth is explaining regarding the inherent nature of 
transgression 41. Fifth is explaining regarding the nature of non- 
transgression °°. Sixth is explaining about process of getting out of the 
offences committed. Seventh is explaining about the relinquishment of 
monastic rules ?. The Buddha continued, I had decided on illustrating 
distinctively those teachings in terms of eleven kinds of characteristics, 
which is called the matrix of contents (matika). What are these eleven 
kinds of characteristics? The first is the characteristics of secular 
convention. Second is the characteristics of ultimate truths. Third is the 
characteristics of the branches of requisites of enlightenment as the 
basis of attention. Fourth is the characteristics of practice. Fifth is the 
characteristics of intrinsic nature. Sixth is the characteristics of those 
fruitions. Seventh is the characteristics of elucidating with experience. 
Eighth is the characteristics of those states concerning impediments. 
Ninth is the characteristics of conformity with the teaching. Tenth is 
the characteristics of offences and afflictions. Eleventh is the 
characteristics of those excellent benefits. The characteristics of 
secular convention, it should be known that there are three kinds. First 
is explaining regarding individuals. Second is explaining regarding the 
individual nature of all-pervasive and calculated clinging to things. 
Third is explaining regarding the work functions of those principles 
related to phenomena. As for the characteristics of ultimate truths, it 
should be known that these speak of the seven kinds of suchnesses ^. 


40 The Sanskrit term parajika ((t/B}4E) refers to the four grave offences (JS AE 94). 

^! It is extremely difficult for monks and nuns, to mentally not commit a siingle 
offence, measuring in terms of mind-moments. 

4 Accomplished noble persons, by virtue of their wisdom, constant mindfulness 
and equanimity, will not commit a single fault. 

43 When a monk transgressed either one of the four unpardonable parajikas or some 
very grave offence, he must relinquish monkhood and can never be re-ordained. 

^^ t is described in Chapter six, also known as the seven kinds of true thusnesses. 
Although an ultimate truth speaks of dissociation from expressions, it is plainly 
impossible to elucidate without using words. So herein explaining ultimate 
truths of true thusnesses stem from merely an illustrative standpoint. 
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The characteristics of the branches of requisites of enlightenment as 
the basis of attention, it should be known that these are talking about 
the cognizance of all kinds of things *. As for the characteristics of 
practice, it should be known that these talk about the eight ways of 
insight contemplation in practice. 

What are the eight ways of insight contemplations in practice? 
They are regarding: real truth ^6, set-up ^", faults, merits of virtues, 
approaches of reasoning, systemic cyclicality, rationale, outline and 
specifics. Real truth stands for the true thusnesses of all things. Set-up 
means constructing the identity of beings *? ; or setting up the inherent 
nature of universally all-pervasive and calculated clinging to all those 
things; or setting up fashions of answering like direct and definite 
answering, discrete answering, answering by counter-asking, refuse 
answering, or setting up the differences in terms of covert explanation, 
explicit explanation, and foretelling ^. As for faults, they refer to what 
I spoke of those adulterated defiling states, which have countless 
accesses to different ills and disasters. As for merits of virtues, they 
refer to what I mentioned about those states of purity, which have 
countless accesses to the different and most excellent benefits. As for 
approaches of reasoning, it should be known they are of six kinds in 
respect of real meanings, realisation, teachings and guideline, absolute 
dissociation from the antitheses of two extremes, inconceivability, and 
directions of thought *°. Systemic cyclicality refers to the three 
causative characteristics in the three periods and the four kinds of 


55 Tt means the thirty-seven branches of the teaching of awakening can be used to 
meditate on both mundane and transcendental truths. 


^6 Rea] truth in the sense of being ultimate, such as nature of voidness of all 
phenomenal things, characters of true thusness of all things, free from 
expressions, inner realisation, non-contradictoriness, non-regressiveness, 
neither oneness nor differentiation, universal all-pervasiveness, unalterability. 


47 Herein the word Zzft rendered as ‘dwelling fixed in’, is possibly a transcription 
error or blunder which actually should have been printed as 安立 , which means 
to construct all those things and giving definitions to them. 

48 Tt indicates the types of being of all the three planes of existence. 

4 Examples of the covert explanation are like, in all things they are naturally 
essenceless, void, nothing as to be obtained. The foretelling means Buddha's 
giving predictions to particular disciples about their future enlightenments, when, 
where, names, lifespans, and so forth. 

50 The reasoning approach by the ‘directions of thought’ is determined by whether 
the Buddha teaches voluntarily with his particular intentions or teaches 
according to the questions and doubts of the persons or audience. 
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condition ?! . As for rationale, it should be known that there are four 
kinds: the rationale of correlative, the rationale of function, the 
rationale of realisation, and the rationale of the order of nature. The 
rationale of correlative means the causes and conditions ? by which 
one can arouse all those mental activities and follows by talks, and so 
it gets its name in this way. The rationale of function means the causes 
and conditions, by which one can achieve the understanding of those 
principles, or can fulfill accomplishments, and after which had been 
brought about, putting them to all those actions and uses, and so in this 
way it is so named. The rationale of realisation means the causes and 
conditions, by which one can bring into establishment what have been 
formulated, expressed, and exemplified 5 , so that they effect 
awakening, and thus it is given the name as so. Furthermore, this 
rationale of realisation contain briefly two aspects: the pure and impure 
—the pure is illustrated by five characteristics, and the impure is 
illustrated by seven characteristics. 


5! The former refers to the three causative factors known as becoming, sustenance 
of existence, and disintegration (^E EJ) in three periods of past, present, and 
future. The four kinds of condition refer to causal condition, condition of 
uninterrupted continuity, condition of dependent object, and condition of 
predominance. (因缘 , 55:8 [8] £X, 所 缘 缘 , I EAR). 

52 Causes and conditions operate interdependently, without either of which 
cognition and cognizance would not occur, in a way like a seedling which needs 
the conditions of soil, water and sunlight, to be available on a regular basis, in 
sufficient amounts, etc. 


53 This part is same as in the ancient study of logic, which means ‘sectarian tenets’ 
that are formulated, ‘definitive meanings of the dogmatic principles’ that are 
expressed or explained, and ‘meanings of the phrases’ that are exemplified or 
analogised. 
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云 何 由 五 种 相 名 为 清 泽 ? 一 者 现 见 所 得 相 ， 二 者 依 止 现 


见 所 得 相 ， 三 者 自 类 壁 喻 所 引 相 ， 四 者 园 成 实 相 ， 五 者 善 清 
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由 诸 有 情 种 种 差别 ， 
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BUS A bie 47 R, 


Ha a BUNA, B 


n : 失 壤 性 。 FAK B BK, | iS 无 常 性 现 可 得 
依 种 种 业 现 可 得 故 ， 由 诸 有 情 若 乐 、 


苦 ， 浮 不 泽 业 以 为 依 止 现 可 得 故 ; 由 此 因缘 ， 於 不 现 见 可 
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Fir f RAPT ASA K EAA ULZS EIE: CAES PR. s ee TE TA AT 
知 所 得 衰 盛 以 为 辟 喻 。 如 是 等 类 ， 当 知 是 名 自 类 壁 喻 所 引 
图 成 实 相 者 ， 谓 即 如 是 现 见 所 得 相 ， 知 依 止 现 见 所 得 相 ， 知 
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如 是 等 频 ， 当 知 是 名 善 清 浮 言 教 相 。 善 男子 ! 是 故 由 此 五 
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具足 十 力 ， 能 断 一 


切 鹤 生 一 切 疑惑 。 四 者 具足 四 和 无 所 长 


宣 诊 正 法 ， 不 为 一 切 他 论 所 伏 ， 而 能 摧 伏 一 切 那 论 。 五 者 


故 ， 如 是 五 种 ， 当 知名 为 一 切 智 相 。 善 男子 ! 如 是 证 成 道 
Fa Src. Hmi Fe ce PE, A ATS. 
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What are the five characteristics based upon which is known as the 
pure aspect of the rationale of realisation? The first is the characteristic 
of that which is obtained by direct intuition of sights. Second is the 
characteristic of inferred apprehension by basing on the direct intuition 
of sights. Third is the characteristic of cognizance by drawing on 
analogies within the same order. Fourth is the real characteristic of 
perfect establishment. Fifth is the characteristic of the sermons of 
briliant purity. The characteristic of what are obtained by direct 
intuition of what one sees, is referred to the impermanency of all 
formations of phenomena ?^, the nature of unsatisfactoriness connatural 
with all formations of phenomena, the nature of selflessness of all 
phenomenal things, all of these are cognized by the worldly sense of 
immediate reasoning. All of this kind of things are called the 
characteristic of that which is obtained by direct intuition from what 
one sees. The characteristic of inferred apprehension by basing on the 
direct (or immediate) intuition of present sights, is referred to the 
transientness of all formations of phenomena, the nature of similar 
presence in other lifetimes of existence, the nature of non- 
disappearance and non-perishability of karmically bound pure and 
impure actions— because of these things as cognizance by the direct 
reasoning, the gross sense of impermanency can be apprehended here 
and now; because by simply looking at all sorts of dissimilarity in all 
those beings, based upon which all kinds of karma-bound actions can 
be apprehended 5 ; because the happiness or misery of all those beings 
are dependent on their pure or impure deeds, that which in the present 
time can be apprehended °°, and by means of all these causes and 
conditions, inferences can be made of those which cannot be seen in 
the present time 一 all of this kind of things are called the characteristic 
of inferred apprehension by basing on the direct intuition of present 
sights. The characteristic of inference by drawing on analogies within 
the same order means, by referring to those internal and external 
assemblages of the patterns of formation, to draw forth those 


54 Tt encompasses the arising of all formations of the mind as well as all functions 
of compounded things as the collectively conditioned elements, which are 
subject to incessant changeability. 

55 By simply observing the differences in terms of lifeforms, beings born in royal 
families and in the poor homes, and so forth, we can deduce their resultant 
actualities from the karma-bound causes of their deeds in past existences, and 
based on this we can, to some extent, also deduce our future destines from what 
acts we have done and what we plan to do in the current lifetime. 

56 Tt means from which it infers the thought and apprehension about the nature of 
non-disappearance and non-perishability of karma-bound pure and impure deeds. 


165 


Chapter VIII. Accomplishment of the Works of the Tathagata 


apprehensions of common knowledge by making use of an analogy 
with matters of life and death?" ; to draw forth those apprehensions of 
common knowledge by using an analogy with the various miseries that 
come with birth and so forth that follows?8; and to draw forth those 
apprehensions of common knowledge by using an analogy with the 
marks of helplessness ??. And also by referring to the external aspect, 
to draw forth those apprehensions of common knowledge by making 
analogy to the phases of prosperity and decline. All of this kind of 
things should be understood to be called the characteristic of 
cognizance by drawing on analogies within the same order. The real 
characteristic of perfect establishment means, with regard to the 
characteristic of what are apprehended by direct intuition of sights in 
the present time, the characteristic of apprehension by inference from 
the direct intuition of sights in the present time, the characteristic of 
inference by drawing on analogies within the same order, when these 
bases are properly set up, those that are planned for are sure to be 
established 9), This should be known as the real characteristic of perfect 
establishment. The characteristic of the sermons of brilliant purity 
refers to what was taught by the Omniscient One such as saying that 
nirvana is tied up with the ultimate stillness of mind, and all those other 
teachings of such kind should be understood to be called as the 
characteristic of the sermons of brilliant purity. It is, therefore, by 
virtue of these five kinds of characteristic that a name is given as the 
skilful examination of the reasonings of purity, and because it is pure, 
it should be practised." 

Bodhisattva Mafiju$ri then asked, “World-Honoured One! How 
many kinds of characteristic are there of the Omniscient One?" The 
Buddha replied, “Briefly, there are five. The first is when an 
Omniscient One appears in the world, reputation of whom would 


57 Life and death can be analogised with the environmental aspect of existence 
formations and its corollary of destruction, and which attests the impermanency 
of all the conditioned patterns of formation. 

58 Birth, deficiencies, deprivations, ageing, infirmity, and demise are used to 
compare with the eight basic kinds of life's sufferings and all other painful 
vicissitudes of life, which substantiates the unsatisfactoriness of all worldly 
patterns of formation. 

?? Signs of helplessness may be analogised to born physical deficiencies, affliction 
with cancers, loss of fortunes and lives during disastrous covid-19 pandemic, 
and so on, all of which validate the need for realising the nature of selflessness 
and clearing off ingrained ego. 

60 It means when the definitive logics of these three bases are un-erroneously and 
sufficiently set up, the originally intended principles of reasoning and truths 
definitely can be established successfully. 
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invariably be heard everywhere !. Second is the thirty-two marks of a 
great man are brought to perfection. Third is repletion of the ten kinds 
of power € , capable of severing all the delusions of all beings. Fourth 
is, one is possessed of the four distinctive fearlessness 9? , speaks of 
true teachings, and would not be subdued by all those theories of others 
but instead who can quell all kinds of fallacious arguments. Fifth is 
regarding the excellent teachings of principles and rules of discipline, 
the noble eightfold path, attainment of the four kinds of $ramana and 
so on, all can be accomplished in the present lifetime. In this 
way—owing to such appearance, marks, cutting off the webs of 
delusion, that about one who cannot be subdued by others but who can 
in turn subdue them, and the fruitions of the four kinds of $ramana, all 
of these which can be attained in the current lifetime—the five kinds of 
characteristic should be understood as called the characteristics of all- 
knowing, the Omniscient One. Therefore, it is on account of immediate 
reasoning, inferences, wise teachings (of the authority of logic), and 
the aforesaid five kinds of characteristic, that it is termed the pure 
aspect of the rationale of realisation. 


云 何 由 七 种 相 名 不 清 泽 ? 一 者 此 鲜 同 类 可 得 相 ， 二 者 此 
饼 黑 类 可 得 相 ， 三 者 一 切 同类 可 得 相 ， 四 者 一 切 加 类 可 得 相 ， 
五 者 轩 类 壁 喻 所 得 相 ， 六 者 非 圆 成 实 相 ， 七 者 非 善 清 滔 言 教 
相 。 若 一 切 法 意识 所 识 性 ， 是 名 一 切 同 类 可 得 相 。 若 一 切 法 
相 、 性 、 业 、 法 、 因 、 果 轩 相 ， 由 随 如 是 一 一 界 相 ， 决 定 展 
HAS RH, BA - WENA. BAL! ARR A 
HA A BT. AIS, FUCA, SHIRE 
PREM, FEA IRE. SOR MER SOS UI SER SEE n 
有 一 切 同类 相 者 ， 由 此 因缘 ， 於 所 成 立 不 决定 故 ， 亦 名 非 周 
成 买 相 。 非 贺 成 实 故 ， 非 善 疯 察 清 泽 道 理 ， 不 清 泽 故 ， 不 应 
ER. AAAS TSA, APRA a AON, EERE PE E 
不 清 泽 。 法 南 道 理 者 ， 谓 如 来 出 世 若 不 出 世 ， 法 性 安 住 ， 法 
ELM, EAER, SONS, 谓 先 总 诊 一 句法 已 ， 和 后 和 后 
诸 句 差别 、 分 别 ， 完 竟 显 了 。 


61 Tt means reputation of that highest stature is so far-reaching that the news of a 
Buddha being born on earth would be spread throughout all realms of existence 
as well as in all other worlds. 

® Refers to the detail in Appendix II. 

83 Ibid. 


167 


Chapter VIII. Accomplishment of the Works of the Tathagata 

HERI atk Arata. AMA BEBUS TET UA. RH 
OES, WEA AKA PET. BRT, Beer THETA]. 4 oH TE 
Eo AKG, ASI ee ae RI, WE A 
PRIA © WESSEL AN HE. uH BN WA MEALS TU Se IRR 
为 他 宣 说 并 示 ， Eo 领受 开 示 相 。 彼 障 看 法 相 者 ， 谓 
即 於 修 车 提 分 法 ， 能 随 障 硬 诸 染 污 法 ， ror REE A 
AR BER TE A i HURRENIK, 是 名 彼 随 顺 法 相 。 
Je AE FE + a IR Fe 4^ BCH EE A o 
皮 腾 利 相 者 ， 德 ， 是 名 彼 膀 利 相 。 
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What are the seven characteristics based upon which is known as 
impure aspect of the rationale of realisation? First is the characteristic 
about certain cases that can be determined in the same categories 9^. 
Second is the characteristic about certain cases that can be determined 
in the different categories 9. Third is the characteristic about all the 
cases that can be determined in the same categories 96. Fourth is the 
characteristic about all the cases that can be determined in the different 
categories ©’. Fifth is the characteristic about cases that can be 
determined by having analogies with the different categories 95. Sixth 
is the characteristic of not being the true and perfect establishment. 
Seventh is the characteristic of the teaching which lacks the excellent 
purity. If all phenomena are considered as essentially cognizance by 
mind-consciousness, it is then called the characteristic of everything 


64 Tt implies while only certain cases of the logic in the same categories can be 
ascertained, all other cases in the different categories can also be ascertained. It 
is determined of only a part here and there, so it is uncertain, unconvincing, and 
thus impure. 

65 It implies while only certain cases of the logic in the different categories can be 
ascertained, all other cases in the same categories can also be ascertained. It is 
not uniform, not convincing, and thus is impure. 

66 Although literally the above rendering appears to make sense, it actually means 
that the particular cases of the logic which can be ascertained in the both the 
same and different categories. It seems to be a transcriptional error. Herein, 
though there is uniformity, the concerned cases fail to identify a specific 
category, answer is unclear, and thus is impure. 

67 Same as above in literal sense, which seems to be also another transcriptional 
error. It should be translated as to mean the particular cases of the logic which 
can neither be ascertained in the same categories nor in the different categories. 
No answer can be determined, and so it is impure. 

68 If a case to be ascertained can only be analogised with a schismatic faction or 
unorthodox sect, it is a contradiction, is hence impure. 
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which can be ascertained in the same category 9? . If reference is to be 
made to all the different characteristics of the appearances of 
phenomenon, natures (of noumenon), functions, phenomena, causes, 
and effects, by following these different characteristics individually, 
each of them is certain to be followed in turn by the different 
characteristics in their respective order, in this way it is called the 
characteristic of everything which can be ascertained in the different 
categories 7°. If in the characteristics of these other cases that can be 
ascertained in the specific or common category as well as in the 
analogies, are found to have the characteristics of the different category, 
it would be, for this reason, an uncertain proposition, and this way it is 
called characteristic of not being the true and perfect establishment "! . 
Again, when the characteristics of these other cases that can be 
ascertained in the different category as well as in the analogies, are 
found to have the characteristics of the specific category, it would be, 
for this reason, an uncertain proposition, and this way it is called the 
characteristic of not being the true and perfect establishment. Because 
it is not the true and perfect establishment, it is not the skilful 
examination of the reasoning of purity, and because it is impure, it 
should not be practised. Suppose a logic is drawn on from a different 
category ”, or if it is not characteristic of excellent pure teaching, it 
should be known that they are both impure in terms of substance and 
nature. As for the rationale of the order of nature, it means whether or 
not the Buddha appears in this world, the nature of realities stays fixed, 
the continuity of realities remains so in the dharma-realm, and in this 


© An example is, whether it be sense-object consciousness, mind-element, mind- 
consciousness element, or unconditioned element, they are all representations of 
a single category as conscious mind. Because the scale is too broad and a 
conscious mind is all-encompassing, such it is considered as impure. 


70 An example is matter and the four mental aggregates, where eye contact of sight 
produces visible cognition, follows by feeling, perception, volitive formation, 
and mind-consciousness succeedingly. Each of these has the different 
characteristics of mental appearance, functions, inherent natures, causes, and 
effects. Because of having different specificity, it is thus impure in the rationale 
of realisation. 


?! For instance, the characteristic of impermanency of all states is all-inclusive, 
belongs to common category, which cannot be used to establish solely on the 
different physical objects, or different feelings, and so on. Impermanency has to 
be applied uniformly to all five aggregates. 

7? Ror instance, if the characteristic of emptiness is used to argue solely on the five 
aggregates of a different category, it is untenable for the notion of void applies 
to all conditioned things as well as unconditioned element, in à common 
category. Thus the argumentation is erroneous, impure. 
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way it 1s called rationale of the order of nature. As for the rationale of 
outline and specifics, it means first expressing a general phrase of the 
teaching, then subsequently providing other sentences in order to 
differentiate and distinguish them so that they are exhaustively and 
explicitly expounded. 

The characteristics of intrinsic nature refer to what I mentioned as 
having one's ideation, having the corresponding condition of 
cognisable subjectivity in terms of all branches of the requisites of 
enlightenment, namely the applications of mindfulness and so forth. 
The characteristics of those fruitions refer to the elimination of worries 
and displeasures whether of worldly or transmundane nature, as well 
as those mundane and transmundane fruitions of the merits of virtues 
begetting therefrom. The characteristics of elucidating with experience 
refer to those who embraced empirically knowledge of liberation and 
explain it to a broad base of people. The characteristics of those states 
concerning impediments refer to when practising branches of the 
requisites of enlightenment, along which can be hounded by those 
morally infectious states of impediments 23 . The characteristics of 
conformity with the teaching mean performing much more with regard 
to these practices "^. The characteristics of offences and afflictions 
refer to the faults engendered by those states of impediments. As for 
the characteristics of those excellent benefits, it must be known that 
they refer to all those outcomes as merits of virtues in accord with these 
practices ?." 


75 Impediments such as the five hindrances, the ten kinds of fetters (see the details 
in Appendix I), the six primary defilements (mülakle$a) and twenty concomitant 
defilements (upakle$a), detailed in Appendix III. These impediments can prevail 
either during sitting meditation or in ideations in daily walks of life. 

7^ These practices refer to the aforesaid practices of the thirty-seven branches of 
the requisites of enlightenment. 


75 Thid. 


170 


Samdhinirmocana-Sütra 

FRENE Be (EP pi: ESA THE Ay ce Ee ee mS ab BAR 
BIA. ACRE, PRIMERES. HEA SEP REE SS, Au 
3E BE QNARE P at ee BR HT BRS AEE: 3 
IF 1 汝 今 Re sat i Api 
我 所 诊 密 意 言 词 能 善 悟 入 。 善 男子 ! 若 杂 染 法 、 若 清 泽 法 ， 
Feit — U EEH, RADIO PRENNE. A BET A Ae 
AR REYES, JRE R. MURRE, BEE 
身 执著 诸 法 、 补 特 仙 罗 自 性 差别 ， 随 眠 妄 见 以 为 缘故 ， 计 我 
FRAT AB Ce, AER SL. RE RER, RE Ri RI 
RA, RE, RE, RF, WER. AA unt 
如 是 ， 便 能 永 断 秀 重 之 身 ， HE WEIR ME, inch, 
ACOA, KARKE MGMT. MIT! 当知 是 名 略 褒 不 
JEFE RE JE FE o 
PRR TEL RK Be ee ES, TTA 
一 切 杂 染 清 泽 法 St HIAURIE 
由 我 宣 诊 离 所 为 染 污 清 泽 非 先后 
We AGAR 为 缘 计 我 及 我 所 
HIRR LE ”我 食 我 为 我 染 泽 
若 如 实 知 如 是 乃 能 永 断 稳重 身 
FEARS AE am ”无 为 依 止 无 加 行 


Bodhisattva Mañjuśrī then addressed the Buddha, “I merely wish 
that the World-Honoured One would, for the sake of those bodhisattvas, 
briefly explain regarding meanings of the synoptic retention of 
scriptures, rules of discipline, and matrix of contents that are not in 
common with the heretics, and by these distinct meanings of the 
synoptic contents (dharani), to let those bodhisattvas gain access to the 
profound hidden intents of those teachings as taught by the Tathagata.” 
The Buddha said, “Listen closely! I shall briefly tell you distinct 
meanings of the synoptic contents, to enable those bodhisattvas to gain 
good understanding of the underlying intents of those teachings I ever 
taught. Whether they are states of adulterated defilements or states of 
purity, I say that all of them are void of functions "6, are void of 
individuality, for the reason that the all-inclusive classification has no 


[2 


à 本 


76 Coming from standpoint of ultimate reality, the notion of ‘void of functions’ of 
all things is used to negate the opinionated fallacious view of substantiality and 
functionality of all things, that they are always real, existing, with their inherent 
functions and natures. In the same fashion, notion of ‘void of individuality’ is 
used for overcoming a person’s clinging to self and ego. 
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connection to becoming 7’. It is not because of first being contaminated 
by defiling states that purification shall come later, nor is because of 
subsequently purified by states of purity due to being defiled earlier on. 
Ordinary people and other worldlings, for the sake of their gross heavy 
bodies, cling to those phenomenal states and those differences in the 
intrinsic natures of individuals, all because of their own latent 
propensities and illusory views, become calculative concerning things 
of ‘me’ and ‘mine’ due to such false views as I saw such and such, I 
heard such and such, I smelled that, I tasted that, I knew that, I ate that, 
I created that, I was morally contaminated, I am now morally pure, all 
these kinds of unmindful effort that stepped up at work. If there’re 
those who truly understand suchness, they would be able to 
permanently sever the gross and heavy bodies, attain non-dwelling in 
of all defilements which is most purified, and whose minds keep off 
from all those meaningless metaphysical sophistries and controversies, 
who takes unconditionality as object of dependence, without 
deliberately stepping up effort. This is what is called brief clarification 
of the dissimilar meanings of synoptic contents." 


At that time the World-Honoured One said in verse to summarise 
the main points: 


All states of adulterated defilements or states of purity, all 
are void of functions and personality. 78 


By what I spoke of disconnection from becoming, knowing 
that states of defilement and purity are neither before or after. 


Latent tendencies and illusory views that are bound up with 
the gross heavy body, are the conditions for clinging to self 
whatsoever that is subjectively mine. 


By means of these delusory thoughts as views of self (or ego) 
and so on, call forth unmindful visions such as I ate, I did, 
me as defiled or purified. 


7” According to the exegesis of the Yogacarabhümi-$astra, the rendered term ‘all- 
inclusive classification’ (一 切 种 ) means the inclusion of all the different kinds 
that which are conditioned. Cf. 《瑜伽 论 记 》, No. 1828, scroll 2, [0343a18]. 

According to Prakaranaryavaca-sastra, the term encompasses three 

characteristics as: the nominal constructs (名 相 ), defilements and purity (439), 

the parallel voids of both defilements and indeterminate moral neutrality 

(ARBAB RIERA). Cf (En Aum) , No. 1602, scroll 17, [0563b16]. 

78 The Sanskrit word pudgalah is translated in Chinese as 数 取 趣 , is just another 


name for AFFINE. 
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If those who really understand true thusness, they are able to 
sever the gross and heavy bodies forever. 
And attain most purified mind free from contaminations and 


controversies, taking unconditionality as basis, without 
making use of deliberate effort. 


ARZEN Pr BEBE EE EMO RI: 世尊 ! 云 何 应 知 诸 
如 来 心 生 起 之 相 ? Ur SK SA EL: 善 男子 ! 夫 如 来 者 
非 心 、 意 、 识 生起 所 显 ， 然 诸如 来 有 和 无 加 行 心 法 生起 ， 当 知 
fe i ane eve ict ee 世尊 ! 若 诸如 来 法 
FRE WIT, ERMIT, BAMA IEE? 佛 告 曼殊 
SAE REEL: 善 男子 ! 先 所 修 翌 方 便 般若 加 行 力 故 ， 有 心 生 
起 。 善 男子 ! 壁 如 正 入 和 无心 睡 眠 ， 非 於 觉 悟 而 作 加 行 ， 由 先 
所 作 加 行 势力 ， 而 复 觉悟 。 又 如 正在 沽 辟 定 中 ， 非 於 起 定 而 
作 加 行 ， 由 先 所 作 加 行 势 力 ， 逮 从 定 起 。 如 从 睡眠 及 沽 昼 定 
心 更 生起 ， 如 是 如 来 由 先 修 习 方便 般若 加 行 力 故 ， 当 知 复 有 
心 法 生起 。 曼 殊 室 利 菩萨 复 白 佛 言 : 世尊 ! RES, Ba 
有 心 、 为 无 心 耶 ? 佛 告 曼殊 室 利 车 酝 日 : 善 男 子 ! 非 是 有 心 ， 
亦 非 无 心 。 何 以 故 ? 无 自 依 心 故 ， 有 依 他 心 故 ; 曼殊 室 利 营 
ERARA: 世尊! 如 来 所 行 、 如 来 境界 ， 此 之 二 种 有 何 差 
别 ? 佛 告 曼殊 室 利 车 酝 日 : 善 男子 ! 如 来 所 行 ， 谓 一 切 种 如 
来 共有 ， 不 可 思议 无 量 功德 办 所 厅 同 清 泽 佛 士 。 如 来 境界 ， 

谓 一 切 种 五 界 差 吊 。 何 等 为 五 ? 一 者 有 情 界 ， 二 者 世界 ， 三 
法 界 ， 四 者 调 伏 界 ， 五 者 调 伏 方便 界 。 如 是 名 为 二 种 差别 。 


Bodhisattva Mafiju$ri then asked, “World-Honoured One! How 
should we know about the characteristics of the arising of mind of those 
Tathagatas?” The Buddha replied, “This thing of the Tathagatas 7, is 
not manifested by the arising of perceptive mind, ideation, and states 
of consciousness, but the arising of mind of all those Tathagatas are 
void of deliberate effort, and this thing should be understood it is just 
like transmutation.” Bodhisattva Mafiju$ri asked again, “World- 
Honoured One! If the dharmakaya of all those Tathagatas are far 
detached from deliberately arousing efforts, and since there is no 
arousal of effort, how come there is still the arising of mental 
phenomena?” The Buddha replied, “There is an arising of mind 
because of the power of stepped-up efforts that had been employed in 


Hi 


Im 
出 


Herein refers to the arising of mind of dharmakaya of the Buddha. 
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the previous stages of the cultivation of wisdom concerning expedient 
methods. It's like an example of getting into a sleep without pre- 
planning, in that one is awakened not by the deliberate effort done in 
the sleep, but one is then awakened by the momentum of force of the 
premeditated effort prior on 80. Furthermore, just like in the state of 
meditative absorption of the extinction of feeling and perception, one 
does not get out of the dhyana by a deliberate effort done during the 
absorption, but one is awakened from the dhyana by momentum of the 
power by the premeditated effort prior on *'. In the same way as the 
mind is re-aroused upon awakening from sleep or from the meditative 
absorption of having feeling and perception ceased, it should be 
understood that the mental states recur in the Tathagata is because of 
the power of stepped-up efforts that had been employed in the previous 
stages of the cultivation of wisdom concerning expedients." 
Bodhisattva Mañjuśrī then asked, “World-Honoured One! The 
transformed body (nirmanakaya) of a Tathagata, should it be said to be 
minded or un-minded?" The Buddha replied, “Neither is minded or is 
un-minded. Why is it so? Because of the absence of a mind relative to 
one own self, and because of the presence of a mind that relates to 
others ?. Bodhisattva Mañjuśrī then asked, “World-Honoured One! 
The sphere of activities of the Tathagata and the realm of the Tathagata, 
what are the differences between these two?" The Buddha replied, 
“The sphere of activities of the Tathagata refers to all those kinds of 
thing that are common to all the Tathagatas, and the unimaginable pure 
domains of the Buddhas which are adorned and maintained by their 
limitless qualities of accumulated merits of virtues. The realm of the 
Tathagata refers to the all-inclusive differences of the five types of 
realm. Which are the five? First is the realms of existence of all the 
sentient beings. Second is the realms of world systems. Third is the 


80 When I was an adolescent, because I didn't have an alarm clock, I kept 
reminding myself to wake up at 6 o'clock in the morning to prepare for a 
basketball match two hours later. When I woke up, the wall clock besides me 
showed just about the time I had premeditated to before getting into sleep. Many 
people have more or less the same kind of experience. 

8! The sants, Anagami and Arhat, are awaken from their absorption in the cessation 
of feeling and perception, by their premeditated effort given before meditation 
regarding the amount of time or days they intend to remain in dhyana, or to 
emerge from dhyana only when the sound of chime or alarm clock is heard. 

82 Being un-minded, as described previously, a Tathagata does not arouse a mind 
similar to the worldlings' misguided manifestations of perceptive mind, ideation, 
and states of consciousness. A transformed body of Tathagata arouses mind of 
great altruistic compassion intended for the long-term well-being and release of 
all sentient beings, or for the reason as mentioned in the foregoing. 
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realm of all dharma. Fourth is the realms of orientating-and-taming 9? 
Fifth is the realms of expedient methods applicable to orientating-and- 
taming. These are known as the two kinds of distinction as to sphere of 
activities and realm of the Tathagata.” 


曼殊 室 利 菩萨 复 白 佛 言 : 世尊 ! 如 来 成 等 正 沉 ， 转 正法 
ie, AKER, WEZA, BAH? Hh SRSA A: 
善 男 子 ! BAGS ARO, BSE RSE. dEASREARIE 
JER IE ia dE ERIEIASS: SEAT YAR. SERA AYER. 
何以 故 ? 如 来 法 身 究竟 滔 故 , 如 来 化 身 常 示 现 故 。 曼 殊 室 利 营 
ERARE ES! 诸 有 情 类 ， 但 於 化 身 见 团 奉 事 生 诸 功德 ， 
如 来 於 彼 有 何 因 录 ? 佛 千 FRENE: 善 男子 ! 如 来 是 
Alt EFS cde, 又 彼 化 身 是 如 来 力 所 住 持 故 。 曼 殊 室 利 
sug: 世尊 ! 等 无 加 行 ， 何 因缘 故 ， 如 来 法 身 为 诸 
有 情 放大 智光 ， 及 出 无 量化 身影 像 ， 声 闻 、 独 觉 解 脸 之 身 无 
WEF? HESRS SRA: BA! 壁 如 等 无 加 行 ， 从 
H iak Oe — RR ERN CASE, SE BRK KBE, n8 
大 威 德 有 情 所 住持 故 ， 诸 有 情 业 增 上 力 故 。 又 如 从 彼 善 工业 
之 所 雕饰 ， 末 尼 宝 珠 出 印 文 像 ， 不 从 所 饼 不 雕饰 者 。 如 是 
缘 於 无 量 法 界 ， 方 便 般若 极 苹 修 习 ， 磨 釜 集成 如 来 法 身 ， 从 
是 能 放大 智光 明 ， 及 出 种 种 化 身影 像 ， 非 唯 从 彼 解 脸 之 身 有 
如 斯 事 。 


Br 


Bodhisattva Mafüju$ri then asked, "World-Honoured One! 
Tathagata attained the perfect awakening ?^, turned the wheel of true 
teachings, and entered the great nirvana. What should be understood of 
the characteristics of these three things?" The Buddha replied, “It 
should be understood that there is non-duality of the characteristics of 
these three things, which means it is neither about attaining the perfect 
awakening nor not attaining the perfect awakening, neither about 
turning the wheel of true teachings nor about not turning the wheel of 
true teachings, and neither about entering the great nirvana nor about 


83 The Buddha's targets of taming and training includes humans, deities, gods, 
apparitions, Sravaka, pratyekabuddha, bodhisattva, taking into account their 
distinctions in intellect, temperament, developed stage, and so on. 


8 The word 等 is a short form of 正 等 which means complete or perfect. The 


phrase 等 正 党 is the Chinese rendering of the Sanskrit term samyak-sambodhi, 
that is, or perfect enlightenment. 
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not entering the great nirvana. Why is that so? It's because of the 
ultimate purity of the dharmakaya of the Tathagata, and because of the 
frequent manifestations of the transformed body (nirmanakaya) of the 
Tathagata 9 . Bodhisattva Mañjuśrī then asked, “World-Honoured 
One! Those different kinds of sentient beings, produce their merits of 
virtues by only seeing, listening, and making oblations to the 
transformed body of the Tathagata. What affinity Tathagata has with 
them?" The Buddha replied, “Tathagata is the causative factor of their 
predominant advancement *°, and also, the transformed body is 
supported and maintained by the power of the Tathagata. Bodhisattva 
Mañjuśrī then asked, “World-Honoured One! What is the reason that 
dharmakaya of the Tathagata emanates radiance of great wisdom and 
generates countless transformed images for all those sentient beings, 
but the emancipated bodies of $ravaka and pratyekabuddha have no 
such things, though both are similarly having no other deliberately 
added effort?" The Buddha replied, “Take for example, the sun-disc 
fire-crystal and the moon-disc water-crystal give off considerable 
radiance, but are not what other types of fire-crystals and water-crystals 
can do the same, though both are without other deliberately added 
efforts. The former is owing to considerable awesome power of the 
sentient beings who support and maintained them, as well as the 
predominantly strengthening actions of the sentient beings. Also, it's 
like the imprint that is engraved on the precious gem by a skilled 
craftsperson, but the same cannot be seen in other gems that are not 
likewise inscribed. In like manner, dharmakaya of the Tathagata is 
effectuated collaboratively by means of the most superlatively skilled 
cultivation of wisdom concerning expedients in relation to innumerable 
dharma-realms, having grinded and polished to its perfection, so that it 
thereby is able to radiate the great bright light of knowledge and 
wisdom and produce all sorts of transformed images, and these are not 
the kinds of thing that come from those emancipated bodies of $ravaka 
and pratyekabuddha. 


85 The dharmakaya of Tathagata has always been undifferentiating, fair-minded, 
beyond expressions, always quiescent, ultimately pure, and so it should not be 
understood as it had attained perfect awakening, turned the wheel of true 
teachings, and entered the parinirvana. The contrary can only be said of the 
transformed body of the Tathagata in this world. 

86 Tt only has to be the indirect cause and condition, for the dharmakaya of 
Tathagata cannot even be seen by other saints, let alone worldlings. 
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SIR ATS ETE EAE ES: 世尊 ! 


Zo KAMARA, RAR. KR 


圆满 可 得 。 世 尊 ! 此 中 有 何 密 意 ? 佛 告 曼 殊 室 利 车 


Utes ait, WR FRE 
BEER, SH RERKE, BATH. ZESAR 


&. fe, 


一 切身 财 


We El: 3É 


男子 ! OR. Pepe eee, AI. 
As SO ERWA BENE, 2 
有 能 於 此 道 、 此 行 正 修行 者 ， 於 一 切 
AA WAR UIE. IER, XI 


A To p 切 
彼 宣 褒 此 道 、 


V BE o A 
此 行 。 若 


V LE Er ERE 
FRAT ETA TE C) 


不 圆满 。 
JB ES, 


mR OR, WW, PAIR EA. SIREN)! 由 是 
因缘 ， 当 知 如 来 及 诸 著 萨 威 德 住持 ， 非 但 能 令 身 财 圆满 ， 如 
Ak. EMER BE, JROPOROEH BE. 

SRSA AAS: 世尊 ! WAER, ADR? 


何事 难得 ? PAB, 何事 易 得 ? RRE? 佛 告 


IREKI 


SEE: 善 男子 ! ab, JAG, SE. WAR 


为 八 事 易 得 ? HIÉ, Xu 
Fay, WATR SIT Ta BLP ae 


ZAER 
, Ad. Ld PE, 


AG BRAEERUMISU. PEAS Ay SEES? $0 EE 


加 行营 PELIR, — E WAR h BUTS 
Hed HIE, SEAAGCRZSSESR. — 


üt. SRM 


EL 


HAS. WS 


曼殊 室 利 


SMA: 世尊 ! 於 此 解 深 密 法 门 中 ， 此 名 何 教 ? 我 当 云 


WER? Hi BABA MA: BAT! 此 名 如 来 成 所 作 事 


了 义 之 教 ， 於 此 如 来 成 所 作 事 了 义 之 


RBA TE SET Seer, TEKS PAO ETEEN, A 


得 圆满 法 身 证 党。 
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Bodhisattva Mañjuśrī then asked, *World-Honoured One! Like the 
World-Honoured One has said, it is by means of support by the power 
of merits and virtues of the Tathagata and Bodhisattvas that those 
sentient beings are able to born in the sense-sphere, born in the homes 
of wealthy and honourable persons like the powerful rulers and priests, 
and that their acquired bodies and wealth in no way would be 
incomplete, or when they are born in heavens of the sense-sphere, fine- 
material sphere and formless sphere, they would obtain perfection in 
both their physical existences and fortunes 8’. World-Honoured One! 
What is the underlying meaning of this?" The Buddha replied, “The 
power of merits of virtues of the Tathagata and Bodhisattvas which 
provides the support with reference to ways of practice and actions of 
cultivation, can enable sentient beings to acquire perfection in their 
physical existences and fortunes in all those places, in a way as to 
follow up with those who associate amenably, to explain for them these 
ways of practice and these actions of cultivation 88. If there’re those 
who can truly practise these ways and these actions, by no means would 
what they later obtain of their physical existences and fortunes be 
imperfect. If there're sentient beings who, with regard to these ways, 
act against them, disdain them ravagingly, also to all of what I have 
taught (or explained by my truly competent disciples), arouse 
annoyance and rage, and after the end of their lifespans, the physical 
conditions and material gains that they will later have in all those places 
that they are reborn in, never would be not of inferior qualities. For 
these reasons, it must be understood that the support by the Tathagata 
and Bodhisattvas through power of their merits of virtues, it not only 


87 Those beings, humans and earthbound deities and sprites, are reborn in fortunate 
places and upper planes of existence by way of the qualities of their merits which 
they have accumulated through making venerated offerings to the Buddha, 
Bodhisattvas, Pratyekabuddhas, and Arhats, as well as by truthfully practised the 
paramita ways and performed many other virtuous deeds, with much less faulty 
actions. Beings in sense-sphere are characterised by lust for pleasures and 
fortunes and also their aversion, are driven by the six sense-cognitions. These 
sensual passions do not exist in beings of the fine-material sphere, who have 
only divine eyes, divine ears, ultra-fine bodies, and so the gross forms of greed 
and aversion are therein not present, with the exception of the plane of non- 
perception. Beings of the formless sphere do not have bodies except only 
consciousness. 


88 Ways of practice can be anything from the observance of ten precepts to the 


thirty-seven branches of the requisites of awakening and the ten paramità ways. 
The actions of cultivation refer particularly to the three modes as bodily, verbal, 
and mental actions. The phrase 'all those places' indicates the three mundane 
spheres of existence, except for the three woeful realms. 
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can effectuate beings' fulfilment of their body conditions and material 
gains, the support of the power of merits of virtues of the Tathagata 
and Bodhisattvas can likewise cause beings’ physical conditions and 
material gains to be of inferior grades. 

Bodhisattva Mañjuśrī then asked, “World-Honoured One! In the 
secular world, what things are easily found, and what things are hard 
to be found? In pure paradise, what things are easily found, and what 
things are hard to find?" The Buddha replied, “In those secular realms, 
eight things are easily found, and two things are hard to find. What are 
the things that are easily found? The first is the unorthodoxies. Second 
is the afflicted sentient beings. Third is the distinctions in caste and 
race, and the flourishing and decline of their lineages. Fourth is the 
currency of conducting wicked acts. Fifth is the contravention of ethics 
and precepts. Sixth is the sentient beings of the woeful realms. Seventh 
is the lower yàna ??. Eighth is the inferior will of bodhisattvas of the 
preparatory phases of cultivation. What are the two things that are hard 
to find? First is coming around of the bodhisattvas of the preparatory 
phases who are possessed of the predominantly advancing will °°. 
Second is a Tathagata to appear in the world ?!. Situations in those 
paradises are just the opposite of the aforementioned. So it must be 
known that there are eight things as extremely rare, and two things are 
common.” ?? At that time, Bodhisattva Mañjuśrī asked, “World- 
Honoured One! In this doctrinal method of elucidating the profound 


89 The term ‘lower yàna' here can be referred to the lower mundane sphere, or 
Śrāvakā and Pratyekabuddhà who are unwilling to pursue the overlong and 
difficult path of the Bodhisattvas. But since it is concerning secular realms, it 
should be referring to the former. Besides, the numbers of sravaka and living 
pratyekabuddha are relatively small with respect to the former. 


° This and the preceding eighth, refer to bodhisattvas belonging to the fourty 
preparatory phases prior to the first stage. Herein this kind of bodhisattvas are 
rare, is because both their great vows and resolve do not abate in the face of 
whatsoever abysmal conditions and trying obstacles. 


?! The Pali Cakkavatti-ihanada-sutta (DN 26) mentions that Maitreya Buddha will 
be born on this earth when inhabitants at that time live to an age of 80,000 years. 
That will be some 576,000,000 years (400*360*4000) after the parinirvana of 
the Blessed One (around 483 B.C.), according to some Mahayana canonical texts. 


2 The eight extremely rarities in pure paradise are: no unorthodoxies, no afflicted 
sentient beings, no such differences in race and lineage, no one commits a faulty 
act (for they are in the company of wise ones), no violation of ethics and precepts, 
no longer will be returning to woeful realms, presence of the lower yana is not 
common (for they have the great vows of peerless perfect enlightenment), and 
scarcely are found inferior wills of bodhisattvas. Two things are common: 
predominantly advancing will of the bodhisattvas, and appearance of the Buddha. 
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underlying meanings, what name should be called for this part of the 
teachings? How shall I reverently uphold it?" The Buddha replied, 
“This is called the complete definitive teaching of the fulfilment of the 
deeds of Tathagata. You should reverently uphold and preserve it. 
During the time of exposition of the complete definitive teaching as 
regards fulfilment of the deeds of Tathagata, seventy-five thousand 
great bodhisattvas in the large congregation were able to attain and 
realise the perfect dharmakaya. 
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Appendix 1: Fourteen Kinds of Fetters 


Yogacarabhimi-sastra (瑜伽 师 地 论 ), Taisho Tripitaka, No. 1579 
[cf. Nos. 1580-1584], scroll 75, [0712c24] outlines fourteen kinds of 
fetters in terms of binding by sensation to objects and by their crude 
heavy forms. [十 四 种 相 缚 乱 重 缚 差别 ]. The crude heavy fetters are 
the conditions for all sorts of defiling states. 


(1) Fetter by sensation to the six physical faculties. [4528] 

The mental attachment to the six physical sense-bases of eye, ear, nose, 
tongue, body, and mind-faculty is known as fetter by sensation to the 
objects. The constant attachment to these faculties as dear and 
lovable gives rise to the manifold afflictions in life termed as crude 
heavy fetter. 


(2) Fetter by sensation to objects. [35:8] 

The mental attachment to all forms of external object and mental 
object, other than to the six physical faculties, is known as fetter by 
sensation to objects. The objects can be lovable which further promote 
desires and greed, or they can be off-putting or offensive which 
intensify one’s hate and grudge. The constant attachment to them 
transforms into all sorts of emotions and afflictions termed as crude 
heavy fetter. 


(3) Fetter by the mutual affection of beings [有 情 展 转 更 相爱 缚 ] 

The continual attraction and requiting affection of men and women 
for each other, including also the love relationship between parents and 
their children, as well as between siblings, is known as fetter by the 
mutual affection of beings. The constant clinging to love relationships 
engenders a multitude of emotional complex and afflictions throughout 
life termed as crude heavy fetter. 


(4) Fetter by formations in the physical world. [建立 缚 ] 

The mental attachment to different brands of handphones, cars, 
houses, cities with glamourous life, lodge and cottage in the 
countryside, countries of residence, exploration on Mars, Venus and so 
on in the world systems, is known as fetter by formations in the 
physical world, and consequentially as crude heavy fetter. 
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(5) Fetter by witlessness as to perceptible objects [ÙS PT ASE 48 4j 
is 


8] 


The mind continues to be lacking in knowledge in regard to the 
nature of all cognisable objects and phenomena which are 
conditionally formed, impermanent, unsatisfactory, illusive, having no 
inherent essence of their own, and thus are unsubstantial. Instead, the 
mind clings on to them as real, substantial and lasting, which is known 
as fetter by witlessness as to perceptible objects and consequentially its 
various crude heavy forms. 


(6) Fetter by witlessness as to the dullness of subjective cognisability 
[iS FE AUD AR] 

The lacking in knowledge in reference to subjective discerning, for 
not being able to apprehend the reality of selflessness of beings, and 
the inherent non-originalness of all existences of phenomena in the 
ultimate sense. The bondage to such deficiency in self-awareness as to 
ultimate realities of all things is called fetter by witlessness as to the 
awareness of cognisable subjectivity and by its crude heavy forms. 


(7) Fetter by cravings for betterments in the hereafter [14A 258] 

The cravings of beings, seeking for beauty, better lives and fortunes 
in the subsequent life as similarly humans, is known as fetter by 
cravings for betterments in the hereafter, while the afflictions of which 
grow by the day into its crude heavy forms. 


(8) Fetter by cravings for the truth of nihilism and the truth of 
eternalism [f& £j 2548] 

There is one type of people who believe there is no whatsoever 
existence after this life, disbelieve in the universal law of cause and 
effect, and that all one's afflictions would be vanished along with death 
or by taking one's own life. Another type of people believe there is 
such permanence of things in the secular world that can be preserved, 
or one's soul exists in eternal bliss after this life. The mind of such 
bondage is known as being bound by cravings for nihilism and 
eternalism, and by its crude heavy forms. 
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(9) Fetter by persistent belief in inequality and no-cause effects 
[执著 不 平等 因 及 无 因 缚 ] 

These are the two kinds of bondage related to two types of beings. 
One type of people believes there is inequality in status and esteem of 
beings because they belong to a breed who are reborn from certain 
celestial worlds. Another type of people believe that all existences of 
life and things are naturally born, without whatsoever cause. The latter, 
signifying the disapproval of cause and its karmic effect, is a crude 
heavy fetter and heavier obstruction to spiritual practice. 


(10) Fetter by the overweening arrogance of personal realisation 
[证 得 增 上 慢 缚 ] 

This refers to the bondage of certain monastic disciples to their false 
sense of achievements, who are exceedingly overweening and seems 
to enjoy in speaking about their experiences in samadhi, their 
realisation of transcendental knowledge, and so on. They maintain that 
they have joined the noble lineage, but in actuality still not yet. If their 
initial conceit of accomplishments are not appropriately reflected over 
and be subdued, they become the crude, grosser fetter of overweening 
arrogance. 


(11) Fetter by attachment to the nature of prevalently calculated 
clinging to things [EUER at PTA A PER] 

This refers to the people’s bondage of insistent, prevalently 
calculated clinging to conceptualising and apprehension of things, 
believing there are substantial truths and unquestionable values in the 
doctrinal teachings that they have learned and understood. For example, 
people keep holding on to the assertion that they are instructed with the 
orthodox teachings, but certain doctrines are the dissident discourses 
of other so-called nonconformist schools of Buddhism, or are not true 
words of the Buddha. 


(12) Fetter by attachment to the inherent nature of beings [$A 34 #84 fill 
AEA PERG 

This is the bondage of clinging to the five aggregates or to 
separately different aggregates, that this is a lovely or objectionable 
appearance, sound and so on; that I feel delighted or I feel detestable 
toward these, that this is what I have perceived as morally acceptable 
all along or perceived otherwise as absolutely inappropriate, that I 
thought I have now understand the hidden meanings of this abstruse 
teaching or perhaps I still do not think I have understood them truly as 
they are. With prevalence of the blazing five aggregates remain 


183 


Appendix I: Fourteen Kinds of Fetters 


unchecked, those afflictions turn into increasingly coarser and heavier 
fetter, become harder and harder to overcome. 


(13) Fetter by overweening arrogance of the knowledge mastery of 
beings [REI fe iid A309. [SAT] 

As the definition suggests, this is bondage to the personal arrogance, 
augmented day by day with an individual pride on his or her extensive 
knowledge and mastery of all meanings of the doctrinal principles. 
This is in total contrast to when the meanings of ultimate reality are 
truly apprehended as beyond description by words, transcending initial 
thinking and deliberation, undifferentiated and unconditioned, 
essenceless of the inherent nature of all conditioned things, the 
nothingness of realisation, the truth of all of which are all-pervasive 
and universally uniform. 


(14) Fetter by overweening arrogance of the total knowledge of 
doctrines [法 遍 知 增 上 慢 缚 ] 

This is referring to the bondage of acquired noetic hindrance. Even 
if one has gained total knowledge with regard to all the principles in 
the twelve genres of the canonical scriptures of the Buddha's teachings, 
it is not the real sense of awakening without true experiencing. It is not 
the wisdom of deliberation realised through the zealous practices of 
serenity, deep concentration, analytic deliberation and meditative 
insight. Rather it is just a self-misconception of achieved transcendence. 
Over time, one becomes inextricably bogged down in such self- 
aggrandisement of haughtiness that the crude fetter gets heavier and 
heavier so much so that it would take a whole life or beyond to get over 
it. 
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Appendix Il: Comparative Dissimilarities 
of the Buddha 


The distinctively unique characteristics of a Buddha compared to 
the Sravakas, consist of: 


= The ten mental powers 
= The four distinctive fearlessness 
= The eighteen fulfilled virtues 


Ten Powers of the Buddha 
(dasa-tathagatabalani) 


Yogacarabhimi-sastra (瑜伽 师 地 论 ), Taisho Tripitaka, No. 1579 
[cf. Nos. 1580-1584], scroll 49, [0569a04] outlines the ten supreme 
mental powers of the Buddha [ 佛 十 力 ], which have the complete 
knowledge of: 


(1) understanding truly and exactly why and how causes are causes, 
absence of cause is absence of cause, possible is possible, impossible 
is impossible, with respects to causes and their effects in the three 


timeframes. [处 非 处 智 力 ] 


(2) understanding truly as they are, the relations of causes and their 
respective karmic resultants as a result of beings' actions undertaken 
in the past, present, and future, knowing precisely their reasons, time 
and places where karmic resultants will come to maturity. [ H 34 7] 


(3) understanding truly as they are, the different multiplicities of 
actions and practices performed by beings, the kinds of causes that 
would lead them to any one of the six different worlds of existence 
after the present life. This is the knowledge gained during the Buddha's 
meditative absorption. [iF MAAR SHS 28 8I 7J] 


(4) understanding truly as they are, beings’ aggregates, their sense-base 
and elements, their levels of physical and mental faculties, their relative 
intellectual capacities, and the extent and best possible results of their 


abilities. [MEA 77] 
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(5) understanding truly as they are, the different moral and immoral 
inclinations of beings, their desires, states of mind, dispositions, 
deportments, thoughts and emotions. [种 种 膀 解 智力 ] 


(6) understanding as they really are, the improvement and deterioration, 
the maturity and immaturity of the faculties of beings. The Buddha 
understand exactly the actual development and progress of every each 


being. [种 种 界 智力 ] 


(7) understanding as they actually are, the defiling factors, purifying 
factors, and entire development process in regard to dhyanas; the 
release, concentration, attainment, as well as exiting from the dhyanas. 
The Buddha understands fully the causes of the deficiencies and 
efficiencies in the meditational phases leading to and emerging from 
dhyanas. DERRIT JI]. KIE E sif, R E 868, E ee HU RERE, NE DAT AG 
作 知 一 切 至 处 道 智力 ] 


(8) recollecting not one previous birth but hundreds of thousands of his 
past births, and many aeons of the past existences of himself along with 
every detail of them. In similar capacity, the Buddha also knows fully 
the transmigratory causes and details of all sentient beings across the 
many worlds in the past many aeons. [ 宿 住 随 念 智力 ] [ 亦 称 知 宿命 无 
漏 智力 ] 


(9) understanding unobstructedly with his purified divine eye, the past 
deaths and rebirths of all beings. The Buddha sees how beings passed 
away and were reborn in the different realms according to their own 
past actions, as normal and deficient, fair and ugly, fortunate and 


unfortunate. [死生 智力 ] [J FB RIKER AB EE] 


(10) the methods for the permanent extermination of all faulty passions 
a mental defilements without a remainder. [JK 3588 77] [ 亦 称 知 永 
HAREJ] 


In the Pali canon, it is explained in MN 12: Sīhanāda Vagga; AN 
10: Mahavagga, Sthanadasutta and Adhivuttipadasutta; Vibhanga 16: 
Nanavibhango. 
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Four Distinctive Fearlessness of the Buddha 
(catvari-vaisaradyani) 


The four kinds of fearlessness of the Buddha (£5 UU fi ATES) in 
regard to : 
1. proclaiming his omniscience as a result of his attainment of perfect 
enlightenment [1E 5$ ££ f£ AT]; 
2. proclaiming his perfection of character as a result of the complete 
eradication of all defilements 
[87K i f Jr e]; 
3. delivering his teaching on elements which hinder the realisation of 
spiritual awakening [RIRA 48 TR]; 
4. expounding the right path for the ending of all sufferings 
[ER E ff TS] 


《 阿 昆 达 磨 俱 舍 论 》Abhidharmako$a-bhasya, Taisho Tripitaka, 
scroll 27, [0140c17]. 

《大 智 度 论 》Mahaprajfiaparamita-$astra, Taisho Tripitaka, scroll 
48, [0407a28], [0407b04], [0407b10], [0407b15]. 


Eighteen Distinctive Merits fulfilled by the 
Buddha (astadasavenika-buddha-dharma) 


The eighteen distinctive merits fulfilled by the Buddha 
ns \ 不 共 法 ] according to the Prakaranáryavaca-$àstra 
显扬 再 教 论 ), Taisho Tripitaka, Vol. 31, [0499c02] are as follows: 


The six kinds of faultlessness-fulfillment 


un-mistakenness by bodily action [如 来 无 误 失 业 


un-mistakenness by speech [WZA] 
un-mistakenness by thought [3 BRA] 

the absence of mental distractedness [无 不 定 心 ] 
mind of impartiality towards all beings [38 f& f& 48] 
complete self-forsaking [#54 C143] 


QUod t9 To es 
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The six kinds of relentlessness-fulfillment 


7. unceasing aspiration for the salvation of all [ 欲 无 退 ] 
8. unrelenting right striving [ 正 勤 无 退 ] 
9. unflagging mindfulness [KIHE] 
10. un-attenuating concentration [SFr GR] 
11. un-abating wisdom [3€ 3E] 
12. un-abating intellection for deliverance [HEM mIKE] 


Unhindered Knowledge of the three spatio-temporal 
periods 


13. unhindered knowledge of the past lives 
[538 A TH JE RE] 
14. unhindered knowledge of the future lives 
DIR ARTE: ME ATE 
15. unhindered knowledge of the present life 
[iS Bie fik AE 


Knowledge by meditation 


16. all bodily actions are led in accord with knowledge 
[如 来 一 切身 业 智 为 导 首 随 智 而 行 ] 
17. all verbal actions are led in accord with knowledge 
[如 来 一 切 语 业 智 为 导 首 随 智 而 行 ] 
18. all mental actions are led in accord with knowledge 


[如 来 一 切 意 业 智 为 于 首 随 智 而 行 ] 


The same eighteen of them are also enumerated in the 
Mahaprajiiaparamita-sastra (A 4i J£ f$), scroll 26, [0247b11]. The 
same are also mentioned in the Vimuttimagga (The Path of Freedom) 
by Arhat Upatissa of the Tamrasatiya school of Ceylon, but 
nonetheless with some variations from the above-stated. 
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The Six Supernatural Powers of the Buddha 
(sad abhijna) 


The first five are products of knowledge acquired in respect to 
purification and liberation of mind by transcending the base of 
neither-perception-nor-nonperception. The sixth supernatural power 
is acquired only by complete destruction of all defilements. These six 
supernatural powers possessed by a buddha (六 神通 ) are also known 
as the six kinds of unimpededness. The second, fifth and sixth 


psychic power are also known as the three kinds of transcendental 
wisdom. 


(1) the power of unimpeded bodily action in anywhere, anytime, 
including the ability to multiply oneself and becoming one again, 
appear and vanish at will, and so forth. ( 身 如 意 通 ). 

(2) the power of divine vision, with which He can observe the full 
passages of birth and death, and including happiness and misery of 
all the sentient beings through the six realms of existence. | 
(天 眼 通 ) 

(3) the power of divine hearing，with which He can hear all the 
expressions of suffering and joy experienced by sentient beings in 
the six realms of existence. (天 耳 通 ) 

(4) the power of knowing the thoughts of all beings in the six realms 
of existence. (他 心 通 ) 

(5) the power of knowing the many previous lifetimes and all the 
experiences in those previous existences of all sentient beings, as 
well as the knowledge about the many past transitional cycles of 
the world. (宿命 通 ) 

(6) the knowledge power in regard to extinction of contaminations of 
the mind, whereby He can completely extirpate all worldly 
afflictions and free from the systemic round of birth and death. 

GRADE) 
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Appendix Ill: Matter-Mental Qualities 
between Vijnanavada and Theravada 


The East-Asian school of Dharma-Characters (Dharmalaksana) 
(法 相 宗 ) is found based on the Indian Yogācāra school in the mid 
seventh century C.E., by Venerable Hsüan Chuang, a Chinese monk of 
the Tang dynasty. Below is a tabulated enumeration of the one hundred 
constituents of matter and mental qualities of the school of Dharma- 
Characters. 


Matter-Mental Qualities of the 
School of Vijüanavada 


I. Eleven Matter or Forms (Rüpani) (£&7X) 
1. Eye (caksus) (HR) 

2. Ear (Srotra) (Œ) 

3. Nose (ghrana) (&) 

4. Tongue (jihva) (Œ) 
5. Body (kaya) (E) 

6. Visible object (rüpa) ( 色 ) 
7. Sound (Sabda) (&&) 

8. Smell (gandha) (F) 
9. Taste (rasa) (Ik) 

10. Touch (sprastavya) (ff) 


Il. Eight States of Consciousness (Cittàni) ( 心 法 ) 
12. Eye-consciousness (caksur-vijfiana) (HE si) 
13. Ear-consciousness (Srotra-vijfiana) ( 耳 识 ) 
14. Nose-consciousness (ghràna-vijfiana) (#8) 

15. Tongue-consciousness (jihvà-vijfiana) (55 ai) 

16. Body-consciousness (kaya-vijfiana) ( 身 识 ) 

17. Mind-consciousness (mano-vijfiàna) (意识 ) 

18. Ideation (manas) (&) 

19. Repository consciousness (alaya-vijfiana) ( 阿 赖 耶 识 ) 
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20. 
2]. 
22. 
23. 
24. 


235; 
26. 
27. 
28. 
29. 


30. 
31. 
32. 
33. 
34. 
35. 
36. 
37. 
38. 
39. 
40. 
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Fifty-One Mental Concomitants (Caitasika) ( 心 所 法 ) 


A. Universally Active (Sarvatraga) (5 遍 行 ) 
Contact (sparsa) (ffi) 

Feeling (vedana) (32) 

Perception (samjfia) (48) 

Volition (cetana) (1H) 
Attention (manaskara) (fF Xx) 


B. Specific (Viniyata) (5 53) 
Desire (chanda) (4X) 

Confident resolve (adhimoksa) (P5 f) 
Mindfulness (smrti) ( 念 ) 

Meditative concentration (samadhi) (4E) 
Wisdom (prajfia) (3X) 


C. Virtuous (KuSala) (11 3&) 
Faith ($raddha) ( 信 ) 

Discreet shamefulness (hri) (iir) 
Guilt-conscience (apatrapya) ( 愧 ) 
Absence of Greed (alobha) (28 £3) 
Absence of Hatred (advesa) (fI HE 
Absence of Delusion (amoha) (25€) 
Vigour (virya) (精进 ) 

Calmness (prasrabdhi) (8f Zz) 

Absence of laxity or dissipations (apramada) (JG) 
Equanimity (upeksa) (474%) 

Non-harmfulness (avihimsa) (不 害 ) 


z 
t 


D. Primary Defilements (Mülaklesa) (6 15 AJA) 


. Attachment or lust (raga) (£i) 
42. 
43. 
44. 
45. 
46. 


Aversion (pratigha) (HE) 
Delusion (müdhi) (E) 
Conceit or pride (mana) (12) 
Doubt (vicikitsa) (#€) 
Faulty views (drsti) (8 hi) 
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E. Concomitant Defilements (Upaklesa) (20 BE) 


47. Anger or indignation (krodhah) (4) 

48. Ill-will or enmity (upanaha) (TR) 

49. Sly concealment (mraksa) (7) 

50. Vexation (pradasa) (1&) 

51. Jealousy (irsya) (WR) 

52. Stinginess (matsarya) (1%) 

53. Illusive deceitfulness (maya) (jf) 

54. Flattery (Sathya) (34) 

55. Intention to harm (vihimsa) (55) 

56. Haughtiness or vanity (mada) (18) 

57. Shamelessness (ahrikya) (441) 

58. Absence of guilt-conscience (anapatrapya) (无 愧 ) 

59. Restlessness or unsettledness (auddhatya) (#122) 

60. Indolence or idleness (kausidya) (15 

61. Sloth or lethargy, dullness (styana) (187) 

62. Lack of faith (aáraddhya) (不 信 ) 

63. Dissipation or moral heedlessness (pramada) (ji) 

64. Unmindfulness (musitasmrtita) (K) 

65. Absence of proper knowledge or unalertness (asamprajanya) 
(不 正 知 ) 

66. Distractedness (viksepa) (散乱 ) 


F. Indeterminate (Aniyata) (4 不 定 ) 


67. Wrong actions done that is regretted (duskrta) ! 1E) 
68. Torpor or languor (middha) (睡眠 ) 

69. Initial mental application (vitarka) (4) 

70. Sustained deliberation (vicara) (AJ) 


! Other treatises mention it as kaukrtya (remorse). 
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IV. States not associated with mind-moments 
(Citta-viprayukta-samskara-dharma) (24 心 不 相应 行 ) 
71. Acquiring (prapti) (得 ) 
72. Life-faculty (jivitendriya) (命根 ) 
73. Commonalities by species (nikaya-sabhaga) (& [rH] 4) ) 
74. Mundane originations or worldling (visabhaga) (5&^E 7X) 
75. Attainment of non-perception (asamjfii-samapatti) (2 48 4E ) 
76. States of non-perception (asamjfiika) (## 48 JR) 
77. Attainment of cessation (nirodha-samapatti) (JH 4E.) 
78. Body content of terms (nàma-kaya) (名 身 ) 
79. Body content of sentences (pada-kaya) ( 句 身 ) 
80. Body content of statements (vyafijana-kaya) (文身 ) 
81. Birth (jati) (Œ) 
82. Dwelling in (sthiti) (£4) 
83. Ageing (jara) ( 老 ) 
84. Impermanence (anityata) (无 常 ) 
85. Cyclical continuity (of birth and death) (pravrtti) (流转 ) 
86. Different karmic determinants (pratiniyama) (XE 5& 
87. Association or union (yoga) (相应 ) 
88. Rapidity (java) ($333) 
89. Sequential order (anukrama) (次 第 ) 
90. Place (de$a) (77) 
91. Time (kala) (Ij) 
92. Number (samkhya) (2%) 
93. Integrability (samagri) (和 合 性 ) 
94. Disharmonisation (anyathatva) (不 和 合 性 ) 


V. Unconditioned Dharmas (Asamskrta-dharma) (6 无 为 ) 
95. Spatiality (akasa) (虚空 ) 


96. Cessation through understanding (pratisamkhya-nirodha) 
GEMER) 

97. Cessation without understanding (apratisamkhyā-nirodha) 
(JETER P3) 

98. Cessation by immovability (anifijya) (EU YR IE IS) 

99. Cessation of feelings and perceptions (samjfía-vedayita-nirodha) 
CB SERRE S) 

100. True thusness (tathata) (站 如 无为) 


193 


Appendix III: Matter-Mental Qualities between Vijfianavada and Theravada 


Matter-Mental Qualities of the 
School of Theravada 


1. The 28 Kinds of Matter 


18 Concretely Produced Matter 
(Nipphanna-rüpa) (完成 色 ) 


The four great essentials (mahabhata) (元 素 色 ) 
. Solidity-element (地 界 ) 
. Cohesion-element (水 界 ) 
. Temperature-element ( KF 
. Motion-element ( 风 界 ) 


RWN eR 


Sensitive phenomena (pasada-rüpa) ( 滔 色 ) 一 
. Sensitive eye (Hi) 
. Sensitive ear ( 耳 ) 
. Sensitive nose (&) 
. Sensitive tongue (TF) 
. Sensitive body (4) 


NO oo -10 tA 


12 
Objective Phenomena (gocara-rüpa) ( 境 色 ) L- gross 
10. Visible object (É) matter 
11. Sound (Œ) 
12. Odour ( 香 ) 
13 Taste ( 味 ) 
Gross tangibility (ff) 
(encompasses the 3 elements of (1) solidity, 
(2) heat, (3) motion) 
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14. 
15. 


16. 


17. 


18. 


19. 


20. 
2]. 


22. 
23. 
24. 


25. 
26. 
27. 
28. 
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Subtle tangibility: the 


element of cohesion 


Sex phenomena (bhàva-rüpa) (性 根 色 ) 
Femininity faculty (4R) 


Masculinity faculty (J 


BAR) 


Heart Phenomenon (hadaya-vatthu) ( 心 色 ) 
Heart-base ( 心 所 依 上 处) 


Vitality phenomenon (jivitindriya-ripa) ( 命 色 ) 
Physical life faculty (命根 ) 


Nutritional phenomenon (ahara-rüpa) ( 食 色 ) 
Physical nutriment (& #) 


10 Non-concrete matter 
(anipphanna-rapa) (不 完成 色 ) 


Limiting phenomenon (pariccheda-rüpa) ( 制 限 色 ) 


Space-element (akasa 


Communicating Phenomena (vihnatti-rupa) (表示 色 ) 


dhàtu) ( 空 界 ) 


Bodily intimation (kaya-vififiatti-rüpa) (4 2) 
Vocal intimation (vaci-vififiatti-ripa) ( 语 表 ) 


Mutable Phenomena (lahutadi-rupa) (变化 色 ) 


Lightness (lahuta) ( 色 
Malleability (muduta) 


轻快 性 ) 
( 色 和 柔软 性 ) 


Wieldiness (kammafifiata (ñ EVE) 


Characteristics of Matter (4 lakkhana-rüpa) 相 色 m 


Accumulation (upacaya-rüpa) ( 色 积 集 ) 
Continuity (santati-rūpā) (色相 续 ) 
Decay (jarata-rüpa) ( 色 老 朽 性 ) 


Impermanence (aniccatà-rüpa) ( 色 和 无 常 性 ) 
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Il. The 89 States of Consciousness (Cittani) ( 心 ) 


Sense-sphere (Kamavacara) ( 欲 界 ) 
8 great virtuous states (maha-kusalacittani) (八大 善心 ) 
12 faulty states (akusalacittani) (不 善心 ) 
23 indeterminate-resultant states (vipakacittani) ( 黑 熟 无 记 心 ) 


Fine-material sphere (Rupavacara) ( 色 界 ) 
5 virtuous fine-material jhanas 
5 indeterminate-resultant fine-material jhanas 
5 indeterminate-functional fine-material jhanas 


Formless sphere (Arüpavacara) (无 色 界 ) 
4 virtuous immaterial jhanas 
4 indeterminate-resultant immaterial jhanas 
4 indeterminate-functional immaterial jhanas 


Transcendental sphere (Lokuttara) (出 世间 ) 
4 virtuous supramundane jhanas 
4 indeterminate-resultant supramundane jhanas 


Ill. The 52 Mental Concomitants 
(Cetasika) ( 心 所 ) 


13 Common (Afifiasamana) ( 通 一 切 心心 所 ) 


7 Universally active, non-beautiful 

(Sabbacitta asobhanasadharana) (7 遍 行 心 所 ) 
(1) Contact (phassa) (ff) 
(2) Feeling (vedanà) ($) 
(3) Perception (safifia) (28) 
(4) Volition (cetana) (Œ) 
(5) One-pointedness (ekaggata) ( 心 一 境 性 ) 
(6) Life-faculty (jivitindriya) (名 法 :命根 ) 
(7) Attention (manasikara) ( 作 意 ) 
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6 Specific (Pakinnaka) (6 别 境 心 所 ) 

(8) Initial application of mind (vitakka) ( 寻 ) 

(9) Sustained deliberation (vicara) (fi]) 
(10) Decision or Confidence resolve (adhimokkh) ( 微 解 ) 
(11) Vigour or energy (viriya) (精进 ) 
(12) Zest (piti) ( 喜 : 热忱 之 喜悦 ) 
(13) Desire-to-do (chanda) (意向 ) 


14 Faulty (Akusala) (14 不 善心 所 ) 


4 Common, faulty 
(Sabbacitta akusalasadharana) (4 不 善 遍 行 心 所 ) 
(14) Delusion (moha) (F£) 
(15) Shamelessness (ahirika) (#1) 
(16) Absence of guilt-conscience (anottappa) (3 
(17) Restlessness (uddhacca) (15: 88) 


Maa 


P) 


10 Specific, faulty 

(Akusala-pakinnakà) (10 不 善 别 境 心 所 ) 
(18) Greed (lobha) (£) 
(19) Wrong views (ditthi) (证 网) 
(20) Conceit (mana) (1&) 
(21) Hatred (dosa) (HA) 
(22) Envy (issà) (Wk) 
(23) Stinginess (macchariya) (8) 
(24) Worry (kukkucca) (12 8) 
(25) Sloth (thina) (10) 
(26) Torpor (middha) (1554 / HE 
(27) Doubt (vicikiccha) (5E) 


mo 


R) 


25 Virtuous, Beautiful (Kusala-sobhana) (善美 心 所 ) 


19 Common, beautiful 
(Sobhana-sadharana) (19 遍 行善 美 心 所 ) 
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(28) Faith (saddha) (信心 ) 

(29) Mindfulness (sati) (5 

(30) Discreet shamefulness (hirt) (iit) 

(31) Guilt-conscience (ottappa) (T5) 
(32) Non-greed (alobha) (48 £i) 
(33) Non-hatred (adosa) (TIE HR) 
(34) Neutrality of mind (tatramajjhattata) (“ASR PE 
(35) Bodily calmness (kayapassaddhi) (14 #2) 
(36) Mental calmness (cittapassaddhi) ( 心 轻 安 ) 
(37) Bodily lightness (kayalahuta) ( 身 轻快 性 ) 
(38) Mental lightness) (cittalahuta) ( 心 轻快 性 ) 
(39) Bodily malleability (kayamuduta) ( 身 柔 软 性 ) 
(40) Mental malleability (cittamuduta) ( 心 柔软 性 ) 
(41) Bodily wieldiness (kayakammafifiata) (FM EVE) 
(42) Mental wieldiness (cittakammafifiata) ( 心 通 应 性 ) 
(43) Bodily proficiency (kayapagufifiata) (4 Riz VE) 
(44) Mental proficiency (cittapagufifiata) (fee VE) 
(45) Bodily rectitude (kayujukata) ( 身 正直 性 ) 

(46) Mental rectitude (cittujukata) ( 心 正 直 性 ) 


wm 


3 Abstinences (Virati) G#6 ùF) 
(47) Abstinence from wrong speech (vaciduccarita-virati) 
(BEBE) 
(48) Abstinence from wrong bodily Action (kayaduccarita-virati) 
(BEB EYE) 
(49) Abstinence from wrong livelihood (ajivaduccarita-virati) 


(HEMSE) 


2 Boundlessness (Appamaññā) (=Ù Pr) 
(50) Compassion (karuna) (25) 
(51) Altruistic joy (mudita) (£:f£f/, 7 =) 


Pannindriya (Non-Delusional) (甘心 所 ) 
(52) Faculty of wisdom (pafifiindriya) (£) 
(With the faculty of wisdom, these 25 mental states are in every way 


to be understood as ‘beautiful’). 
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Appendix IV: Characteristics of the 
Eleven Bhümis of Bodhisattvas 


1. The stage of utmost joy (Pramuditabhümi) (EX JI) 


Category of purification: purity of intensifying ideative happiness. 

Delusions: attachment to individual self and doctrinal teachings; 
ignorance of the defilements that follow the paths to the specific 
woeful realms; together their defiling grossness. 

Completeness goal: to begin with the ten ways of practice related to 
scriptural teachings in the preceding fourty cultivation phases, 
thereafter to realise bodhisattva's true nature, free from the round 
of birth. 

Primary accomplishment of pàramità: generous giving or charitable 
deeds (dana-parami). 


2. The stage of defilements-shedding (Vimalabhümi) 
(BE Hh) 

Category of purification: purity of intensifying discipline. 

Delusions: ignorant of the minor offences of precepts; ignorant of what 
the different kinds of the three types of actions that are performed 
will lead to; together their defiling grossness. 

Completeness goal: to act with the correct knowledge of every present 
activities, in order to stamp out even the very subtle degrees of 
unmindful and careless transgressions of precepts. 

Primary accomplishment of paramita: morality (stla-parami). 


3. The stage of radiance (Prabhakaribhümi) (发 光 地 ) 


Category of purification: purity of intensifying mind. 

Delusions: unawareness of the existing degree of covetousness; 
unknowledgeable about obstacles to completeness in the learning, 
reviewing, and upholding of dharanis; together their defiling 
grossness. 

Completeness goal: to accomplish to the full potentials of the practising 
of samadhi, dhyanas, and dharanis. 

Primary accomplishment of paramita: forbearance (ksanti-parami). 
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4. The stage of blazing wisdom (Arcismatibhümi) (J 34k) 


Category of purification: purity of intensifying wisdom. 

Delusions: the passionate craving for the attainment of dhyanas; the 
incorrigible attachment to doctrinal teachings; together their 
defiling grossness. 

Completeness goal: regularly dwell in meditating the thirty-seven 
requisite branches leading to awakening, and importantly at the 
same time the mind which comprehends the ultimate non- 
originalness of all phenomena, is able to extinguish the craving for 
dhyanas as well as the stubborn clinging to scriptures. 

Primary accomplishment of paramita: effort (virya-parami). 


5. The stage of extreme difficulty in surmounting 
(Sudurjayabhümi) (5535 Hk) 


Category of purification: purity of intensifying wisdom. 

Delusions: the one-sided preoccupation of averting the reality of life 
and death; the one-sided single-minded hankering after nirvana; 
together their defiling grossness. 

Completeness goal: to truly examine the definitive meanings of all 
those known truths, and so be able to abandon the one-sided 
preoccupation of averting life and death and therein fervently seek 
for nirvana, and also to practise the branches of requisites leading 
to awakening in conjunction with expedient means in teaching 
those others. 

Primary accomplishment of paramita: meditation (dhyana-parami). 


6. The stage of bhütatathata manifesting at the fore 
(Abhimukhibhümi) (Zi Bj 3) 


Category of purification: purity of intensifying wisdom. 
Delusions: ignorance over close examining of the rapid flux of mental 
events; passion for plentiful manifestations of taintless mental 
appearances and patterns, instead of devoting attention to 
contemplation based on formlessness; together their defiling grossness. 
Completeness goal: to observe closely the cyclical flux of mental 
events at the present moment with respect to meditation on the cycle 
of life and death, on the twelve factors of dependent origination, on 
the two truths of suffering and origination, as well as on all those 
other states of causal conditionality, by focusing attention on 
formlessness so that frequently aroused aversion produced of 
meditating on forms is subdued, and true thusness is manifested. 
Primary accomplishment of paramita: wisdom (prajfia-parami). 
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7. The stage of far-going (Durahgamabhimi) ( 束 行 地 ) 


Category of purification: purity of intensifying wisdom. 

Delusions: inefficiency in concentrative sustenance of an uninterrupted 
flow of a subtle level of object patterns; inefficiency in the 
expedients with single-minded attention focusing on formlessness; 
together their defiling grossness. 

Completeness goal: regularly dwell in practising by placing attention 
on formlessness, in which the mind remains deeply concentrated 
for long time in constant contiguity without any waning and without 
any interval of interruption. 

Primary accomplishment of paramita: skilful expedients (upaya- 
parami) 


8. The stage of unshakeableness 
(Acalabhümi) (不 动 地 ) 


Category of purification: purity of intensifying wisdom. 

Delusions: requiring making of effort toward contemplation of mental 
formlessness; accomplishing mastered easiness over mental forms; 
together their defiling grossness. 

Completeness goal: to relinquish exerting effort whenever dwelling in 
contemplation on formlessness in contiguity without waning and 
without interval, and also able to experience natural easefulness 
whenever attention is given to contemplating on forms. 

Primary accomplishment of pàramità: vow of enlightenment 
fulfilment (pranidhana-parami). 


9. The stage of excellent wisdom 
(Sàdhumatibhümi) ($4) 


Category of purification: purity of intensifying wisdom. 

Delusions: accomplishing mastered easiness over the four kinds of 
unhindered reasoning by analytical knowledge, viz. the myriad 
teachings of doctrinal principles, meanings of terms, phrases and 
sentences in dharanis or aphorisms of the Buddha; accomplishing 
mastered easiness of eloquence in elucidating according to the 
levels of individual’s intellect and specific circumstances of the 
audience; together their defiling grossness. 

Completeness goal: to be able to experience the great mastered easiness 
by having the developed wisdom with regard to the four kinds of 
unhindered interpreting and reasoning of doctrinal teachings. 

Primary accomplishment of paramita: power (bala-parami). 
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10. The stage of dharma-cloud 
(Dharmameghabhümi) (法 云 地 ) 


Category of purification: purity of intensifying wisdom. 

Delusions: curiosity of the enormous mystic powers being attainable at 
this stage; curiosity of the subtle mysteries relative to the attainment 
of dharmakaya at this stage; together their defiling grossness. 

Completeness goal: to be able to attain the perfect spiritual body of 
dharmakaya, extensive like enormous clouds that can shroud and 
remove the gross heavy body of defilements as huge as the sky. 

Primary accomplishment of paramita: knowledge (jfiana-parami). 


11. The stage of Buddha-hood (Buddha-bhümi) ( 佛 地 ) 


Category of purification: purity of intensifying wisdom. 

Delusions: to accomplished bodhisattvas of the stage of dharma-cloud, 
being still present an exceedingly subtle and much subtler 
attachment to all the cognised realms of phenomena; also present 
an exceedingly subtle impediment of intending on natural 
spontaneity toward all things; together their defiling grossness. 

Completeness goal: to attain the wondrous knowledge and wondrous 
insight in order to eliminate permanently the most subtle forms of 
the hindrance of troubled worries and so become unattached to 
them, and to eliminate the barrier of noesis so that the flow of 
wisdom is unhindered. The Awaken One, by virtue of which, 
exhibits the true enlightenment in dealing with all cognised realms 
of phenomena, and the attainment of a completely perfect 
dharmakaya therewithal. 

Primary accomplishment of paramita: perfection in each of the ten 
paramita. 
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Appendix V: Miscellaneous Methodologies 
(A) Expedient Methods by Subjects of Meditation 
I. Eight kinds of liberation 


These eight liberations ( 八 解脱 ), represent an expedient method and 
preparatory stages of meditation, can vary according to the different 
texts in which they are mentioned. The list shown below is enumeration 
according to the Maha-parinirvana sūtra (Oti SEA) d E, No. 7 
[No. 1(2), Nos. 5, 6] [0192206]. 


(1) Release by contemplating on outer objects while having an inner 
perception of form, in fine-material dhyana. (WIA C& 48 / Bi 6 fg Jfft) 
(2) Release by contemplating on outer objects while having no inner 
perception of form, in immaterial dhyana. (Ij $8 ESMER £& ANE HE 
fE) 


(3) Release by contemplating on the purity, radiance, and 
wondrousness of form, aloof from all afflictions. GĦ HERR) 


(4) Release by contemplating on the inifinity of space. 
(CE RES s AJ) 
(5) Release by contemplating on the inifinity of consciousness. 
(Gi ATG HES t fo) 
(6) Release by contemplating on the inifinity of nothingness. 


(无 所 有 处 解 脸 ) 


(7) Release by contemplating on the inifinity of neither-perception-nor- 


nonperception. ( 非 想 非 非 想 处 解 脸 ) 
(8) Release by attainment of cessation. (J RE XE fff. Joi) 
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Il. Eight wonderful applications 


The following enumerated the eight wonderful applications 
(/\ JB) as an expedient and preparatory method in meditation for 
overcoming attachment to the world of senses and desires according to 
the Mahaprajfiaparamita-sastra 《大 智 度 论 》scroll 21, [0216a03] to 
[0216a08] 


1. Observing fewness of outer forms while having an inner 
appearance of form, in fine-material dhyana. 


(AA ESED) 


2. Observing abundance of outer forms while having no inner 
appearance of form, in fine-material dhyana. 


(内 有 色相 ,外 观 色 多 ) 


3. Observing fewness of outer forms while having no inner 
appearance of form, in immaterial dhyana. 


(内 无 色相 ,外 观 色 少 ) 


4. Observing abundance of outer forms while having no inner 
appearance of form, in immaterial dhyana. 


(内 无 色相 ,外 观 色 多 ) 


5. Observing colours of all outer forms as green while having no 
inner appearance of form, in immaterial dhyana. 


(AWE P BEES 3) 


6. Observing colours of all outer forms as yellow while having no 
inner appearance of form, in immaterial dhyana. 


(内 无 色相 ,外 观 色 黄 ) 


7.Observing colours of all outer forms as red while having no inner 
appearance of form, in immaterial dhyana. 


(内 无 色相 ,外 观 色 亦 ) 


8. Observing colours of all outer forms as white while having no 
inner appearance of form, in immaterial dhyana. 


(内 无 色相 ,外 观 色 白 ) 


HT 
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Ill. Ten applications of all-pervasiveness 


These ten modes of application in meditation is another expedient 
means of pervading objects in all directions uniformly (十 遍 处 , 或 称 
十 种 一 切 处 ). The following is enumerated as shown in the 
Mahavibhasa-Sastra (A ELYEW iit) No. 1545, scroll 85, [0440b11]. 


1. Pervading everywhere with green colour, in fourth dhyana. 

( 青 遍 处 ) 

2. Pervading everywhere with yellow colour, in fourth dhyana. 
(RJE) 

3. Pervading everywhere with red colour, in fourth dhyāna. 

RHEE) 

4. Pervading everywhere with white colour, in fourth dhyāna. 
(HHE) 

5. Pervading everywhere with the earth-element, in fourth dhyāna. 
GEI) 

6. Pervading everywhere with the liquid-element, in fourth dhyāna. (7K 
Ji fit) 

7. Pervading everywhere with the fire-element, in fourth dhyana. 
(kik ct) 

8. Pervading everywhere with the wind-element, in fourth dhyana. 
( 风 通 处 ) 

9. Pervading everywhere with the infinity of space, in fourth dhyana. 
CR fS Jit) 
10. Pervading everywhere with the infinity of consciousness, in fourth 


dhyana. (RIRS Jg) 
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(B) Phases and Stages of a Bodhisattva's Practice 


Fourty preparatory phases of extraordinary comprehension 
(adhimukti-carya-bhümi) 「[ 腾 解 行 地 |] 


The Ten Grades of Faith (十 信 ) 

. faith (信心 ) 

. mindfulness ( 念 心 ) 

. assiduity (精进 心 ) 

. wisdom (35:4) 

. composed meditation (XE 0») 

. non-retrogression (不 退 心 ) 

. close guard of senses and mind-door 

( 访 法 心 ) 

8. reflectiveness QE jù) 

9. discipline (戒心 ) 

10. resolved mind of a vow for full 
awakening (WÙ) 


ANN FWNY 王 


The Ten Abidings (十 住 ) 

1. mind set upon full-awakening 
(发 心 住 ) 

2. cleansing mental ground ( 治 地 住 ) 

3. prevalent practice of truths 
(修行 住 ) 

4. enter the noble lineage by 
transcendence (4E £t fE) 

5. plenitude of expedients 
(方便 具足 住 ) 

6. superb, right set of mind ( 正 心 住 ) 

7. non-retrogradation or constant 
progress (不 退 住 ) 

8. child-nature of unadulterated 
simplicity (童真 住 ) 

9. son of the ‘king of truths’ 

(法 王子 住 ) 

10. baptising on head by the *king of 
truths’ (E TRE) 


The Ten Techniques of Practice (1-17) 
1. accommodate, forthright, 
unconditioned joy-giving (EX 3517) 


These 39 phases of 
practice with outstanding 
comprehension is given 
the name as the category 
of requisite provisions (3& 
粮 位 ). The 40 phases are 
described as having soft 
grade, middle grade, and 
upper grade, but the final 
ten stages are all of upper 
grade. Bodhisattvas of the 
40 phases of the 
adhimukti-carya-bhümi 
have to go through the ten 
ways of practices in 
connection with the 
canonical scriptures 


(十 法 行 ). 
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2. selfless benefits for all others 
( 钱 益 行 ) 

3. non-opposing by forbearance 
(Are Wi Bk ARR RAT) 

4. zestful indomitability (£8 JE #247) 

5. beyond doubts and confused 
distractions (EJ L1) 

6. skillfulness over mental manifestations 

( 善 现行 ) 

7. non-attachment to objects (无 著 行 ) 

8. ways difficult to attain, must be 
attained (认得 行 ) 

9. proficiency in all virtuous teachings 

( 善 法 行 ) 

10. thoughts and actions in accord with 


truths (真实 行 ) 


The Ten Modes of Dedications 
(十 回 向 ) 
. liberating beings without clinging to 
object of sentient beings 
(RGR A E RE Aa EAH [El E) 

2. indestructible realisation of ultimate 
truths (不 壤 回 向 ) 

3. dedications in accord with those of all 
the Buddhas (等 一 切 佛 回 向 ) 

4. dedications to wherever possible for 
the benefits of all sentient beings (至 
一 切 处 回 向 ) 

5. unending dedication of the 
inexhaustible amassment of merits of 
virtues (48 25 7] f yet [n] [8] ) 

6. dedications in accord with the root of 
equality for strengthening all other 
roots of virtues ( 随 顺 平等 善 根 回 向 ) 


7. adapting equally with forbearance to 
all sentient beings 
(Bie hl V] ae A Fe H) 

8. realisation of the characteristics of true 


thusnesses (真如 相 回 向 ) 


Ó 
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9. deliverance from all fetters of 
defilement (18 48 f Ha [ul JEJ) 


The category of 
intensifying effort 
(加 行 位 ) on wisdom 


10. dedications to the immeasurableness 
of dharma-realm (法 界 无 量 回 向 ) 


The Ten Stages of Bodhisattva's Practice (Da$abhümi) (十 地 ) 


The category of *making 


1. The stage of utmost joy your way! (通过 位 )， 
(pramuditabhümi) (欢喜 地 ) or ‘seeing the path’ 
ee ee (ENE) o 
2. The stage of defilements-shedding The category of practice 
(vimalabhümi) (EHF) ( 修 习 位 ) which also 

3. The stage of radiance termed ‘practising the 
(prabhàkaribhümi) (发 光 地 ) path’ (修道 位 ). The ten 

4. The stage of blazing wisdom stages and stage of 
(arcismatibhümi) (4 ch) Buddha-hood are in the 

5. The stage of extreme difficulty in “Compr mane process: 


From the third stage 


surmounting (sudurjayabhümi) cue due au 


CREE *attaining'. Bodhisattvas 
6. The stage of manifesting at the fore from the sixth stage 

(Abhimukhibhümi) ( 现 前 地 ) onward are capable of the 
7. The stage of far-going meditative absorption of 

(Durahngamabhümi) (35 47 H1) samjndvedayita 


nirodhasamapatti. 
Bodhisattva at the tenth 
stage overcomes two 


8. The stage of unshakeableness 
(Acalabhümi) (不 动 地 ) 


9. The stage of excellent wisdom exceedingly subtle innate 
(Sadhumatibhümi) ( 善 慧 地 ) delusions by dwelling in 
10. The stage of dharma-cloud diamond-like samadhi to 
(Dharmameghabhümi) (72; Ht) perfect his dharmakaya. 
The category of 


completeness (究竟 位 )， 

11. The stage of Buddha-hood (Buddha- | Completion at this stage 
bhümi) ( 佛 地 ) attains the most purified 

dharmakaya of a 
Tathagata. 
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Samdhinirmocana-Sütra 
Glossary 


Bhagavan: It’s the nominative singular of the adjective Bhagavat, is 
one of the ten epithets of a Buddha. It is translated variously as 
Buddha the World-Honored One, the Highly Blessed One, the 
Supreme Lord or Master. 

Tathagata: The term is made up of tatha (thus) + gata (gone) or agata 
(come). It is another reverential title of the Buddha. It means either 
‘one who has thus gone’ or ‘one who has thus come’, is commonly 
translated as the “Thus-Come’. It also means one who attained 
perfection, and translated as the *Fully Awakened One', or the 
‘Perfectly Enlightened One’. 


Mahayana: Literally called the ‘great vehicle’, is commonly referred 
to the northern Buddhism. It is a system of thought dedicated to the 
overall social harmony and universal salvation in which the 
practising bodhisattvas, while striving for the perfect liberation, are 
at the same time in the relentless pursuit of benefitting all others and 
their long-run benefits and blissfulness. 

Sravakayana: Literally as ‘vehicle of the hearers or listeners’, refers 
to the early disciples who heard teachings of the Buddha. Another 
alternative term as Hinayana, which means the ‘inferior vehicle’ 
should be avoided at all times as it savors of self-condescension, and 
what’s more, the Buddha has never used such term. Disciples of 
Sravakayana pursue the path to the highest attainment of an Arhat. 
The historical Buddha Siddhartha Gautama who realised perfect 
enlightenment through Sravakayana can be called either as a 
Sravakabuddha or a Samyaksambuddha. 

Pratyekabuddhayana: Literally as ‘vehicle of solitary buddha-hood’, it 
refers to a path by which individuals independently accomplish 
liberation on their own without the aid of teachers or guides, and 
who do not help to bring others to enlightenment like them. 


Samatha: It is variously translated as ‘calmness, serenity, quiescence, 
tranquillity, or stillness’ of the mind. The Chinese also rendered it as 
‘stopping’ (1E). It is the high degree of concentration necessary to 
facilitate an analytic insight (vipasyand) which are the two primary 
ways of the Buddhist meditative practice. It is also the concentrative 
state of each of the four kinds of meditative absorption (dhydna) and 
attainments (samapatti), 
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Samadhi: It is also a form of high ‘concentration’, but more specifically 
it is about concentration that is related to the ability to establish and 
maintain one-pointedness of mind (cittaikdgrata or ekagrata). 
Samatha and Vipasyanà are able to operate in unison only when 
samadhi, and so ekagratà, is in constant predominance. Samadhi is 
indispensable to the culmination in meditative absorption (dhyana). 


Vipasyana: Literally means the ‘special or super seeing’ which means 
insight, It is an analytical meditative insight, operating along with 
Samatha necessarily for the realisation of ultimate truths and 
transcendental wisdom, and thereby the destruction of an 
individual's assortment of defilements (K/lesa), to lead to full 
awakening and deliverance. 


Dhyana: It is sometimes mistakenly translated as ‘trance’ or loosely 
called ‘concentration’. It is a deep immovable state of concentrative 
meditative absorption, issued in through samādhi, one-pointedness 
of mind, and the other necessary dhyana-factors. There are four 
kinds of dhyana, and the four dhyanas of the formless sphere are all 
the fourth dhyana. The Abhidharma analyses it into fivefold dhyana. 


Laksana (fH) : This is one polysemous term used in the Buddhist 
epistemology. It is commonly rendered as ‘mark, sign, indication, 
character, symptom, or designation’. These different denotations 
being used serve only a sole purpose for identifying the distinctive 
‘feature, attribute, or characteristic’ of phenomenal existences. The 
nuances of its meaning depend exactly on the context of the 
discourse in which they are used. For example, the ‘three marks of 
existence’ denote identification of the three characteristics of all 
phenomenal existences as impermanence, unsatisfactoriness, 
insubstantiality or selflessness (anitya, duhkha, anadtman). In 
another example, the ‘void of all phenomena’ denotes emptiness as 
the character of all phenomenal realities (sarva dharma 
sunyatdlaksanda). 

Nimitta (TH) : This is another term the Chinese scriptures commonly 
translated it undifferentiatedly as the term /aksana. The term nimitta 
is used particularly in aspects of meditational practice, which 
denotes mental objects or appearances to which concentration 
relates, identifying, distinguishing, and cognising them. It can have 
several translated meanings as ‘mark, sign, form, image, object, 
subject, target, omen, external appearance, mental appearance, 
phenomenon, concept, idea, causal condition" and so forth. The 
precise meaning depends on the exact situations as mentioned in the 
contexts of doctrines, often compiled in centuries apart. 
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Bodhi: The term is derived from the verbal root of budhi, i.e. to awaken, 
to understand, or to realise. It is translated as to mean ‘awakening or 
enlightenment’, that is, being awakened to the comprehension of the 
three marks of all existences, the ultimate truths of all phenomena, 
and the complete extinguishment of an individual's hindrance of 
afflictions and hindrance of acquired knowledge cognizance, 
through practice of the thirty-seven branches of the requisite of 
awakening and the ten paramita ways. 

Bodhisattva: The term literally means ‘enlightening being’, is a 
compound from bodhi (awakening) + sattva (being) (424 fii). The 
use of this term is reserved for spiritual practitioners who resolved 
to follow the path of the bodhisattvas toward the attainment of 
Buddha-hood through incredibly lengthy periods, for the objective 
of salvaging all sentient beings. 


Dharma: The term carries shades of meaning as the ‘nature of things, 
phenomena, states, teachings, doctrines, principles, meditational 
objects, qualities’. The interpretation should be adapted to the 
context in which it is being used. 

Dharmadhatu: Literally interpreted as ‘dharma-element’ or ‘dharma- 
realm’, is primarily referred to the cognitive appearances in terms of 
‘the realm of all phenomenal realities’ which encompasses all 
doctrinal principles and truths. It is also interpreted as the ‘sphere of 
dharma’ which denotes all domains of existences (cosmos) or the ten 
dharmadhatus which consist of the three woeful realms, humans, 
semi-deities, divinities, and four categories of enlightened beings 
(Sravakas, Pratyekabuddhas, Bodhisattvas, Buddhas). 


Dharmakaya: lt is one of the three (along with sambhogakaya and 
nirmanakaya) bodies of a Buddha. It is the embodiment of all truths. 
The qualities and capacity of a Buddha's dharmakaya is 
inconceivable, beyond all human logics as you would discover in 
Chapter Ten of the Samdhinirmocana-Sütra. 


Nirvana: Literally means ‘extinction, or to become extinguished’. This 
term is not ‘death or passing away’ of the historical Sakyamuni 
Buddha as some scholars loosely translated it. Nirvana is an 
unconditioned state of permanent extinction of all those life- 
affirming passions manifested as greed, hate and delusion of 
individuals, and therewith the absolute deliverance from the endless 
systemic round of birth. But it is a nirvdna attained with a remaining 
dependency, for one still has to live to the full course of the lifetime. 
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Parinirvana: It is the final and complete nirvana (f/&7858). A person 
who has already attained nirvana during the course of life, 
experiences parinirvdna when his life finally comes to an end, which 
is also called nirvana without a remainder. 


Paramita: The Chinese texts commonly interpret it as ‘gone ashore or 
gone to the other side’ (到 彼岸 ), i.e. crossing from this shore of 
round of birth to the other shore of nirvana. The Sanskrit term seems 
to come from parama, meaning the ‘highest, supreme, or perfect’, 
which is why paramità is also rendered as ‘perfection’. 


Prajna-paramita: It means the ‘perfection of wisdom’, a term used 
widely in the Mahayana texts. It is the perfect wisdom as to excelling 
in the ten paramità ways, and the perfect realisation of the ultimate 
truths in terms of the selflessness and essencelessness of all 
phenomena, the notion of emptiness as universally all-pervasive, 
and the equal uniformity of neither of sameness nor differentiations. 

Svabhava or prakrtih: Literally rendered as the ‘self-being’, ‘own- 
being’ or the ‘natural characteristics’ ( 自 性 ;本 性 ). It indicates the 
real nature, inherent nature, or intrinsic nature of particular 
phenomenal identities. All states of dependent arising are lack of a 
point of origin, are essenceless, are hence without svabhava. 


Yoga: It is a generic term for the training of contemplative practice. 
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